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ABASTRACT 
Sir Syed Ahmad Khan is one of the most dynamic and 
resplendent personalities of the nineteenth century. In fact, Sir 
Syed Ahmad Khan was the first Muslim of India, who 
consciously realized the urgency of extricating Muslim mind 
from the snare of medievalism. The present thesis deals with his 
contributions in the field of Islamic Learning. In order to see the 
gradual changes in his thought the thesis is divided into six 
chapters. 
The fist chapter provides a brief life-sketch of this great 
personality 
Sir Syed Ahmad Khan was bom on October 17, 1817 in 
Delhi. Sir Syed's family came to India during the reign of 
Shahjahan. October 17th reminds us of a great Muslim reformer, 
educationist and a legendary figure. Sir Syed Ahmad Khan, who 
was bom on this date in 1817 in Delhi, 
Aligarh Muslim University which became a symbol of 
Muslim quest towards modem education was the fruit of the 
untiring efforts of this great personality as reformer as^ 
educationist. 
Bom in a noble family of Mughal empire, Sir Syed was 
more in influence of her mother than his father. His mother Aziz 
un Nisa took great interest in the education and upbringing of Sir 
Syed and her rigid discipline and supervision guided him in his 
character formation. 
The death of his father in 1838 left the family in 
difficulties. Thus young Syed Ahmad was compelled at the early 
age of 21 to look for a career. He entered the service of the East 
India Company. He started his career as Sarishtadar in a court of 
law. He became Naib Munshi in 1839 and Munshi in 1841. In 
1858 he was promoted and appointed as Sadar-al-Sudur at 
Muradabad. 
While working as a Jurist he developed an interest toward 
writing and he published a series of treatises in Urdu on religious 
subjects in 1842. Though it was his book Athar al Sanadid 
which won him a national fame and he was being considered as a 
cultural scholar. His other Literary works include Jila-ul-Qulub 
bi -Zikr-il Mahbub, Tuhfa-i-Hasan,Tahsil-fi-jarr-e-Saqil, 
Namiqa dar bayan masalah tasawwur-i-Shaikh, Silsilat al-Mulk, 
Asbab-e-Bhaghawat-e-Hind (The Causes of the Indian Revolt), 
Loyal Muhammadans of India, Tabyin-ul-Kalam, A series of 
Essays on the Life of Muhammad and the subsidiary subjects. 
Apart from that he also compiled a commentary of the Quran. 
There were many inspirations which were the binding 
force behind his many literary works, like the commentary on 
Bible was written by him suggesting that Christianity is the 
closest religion to Islam in terms of culture and traditions, while 
writing Asbab-i-Bhagawat-i-Hind he was inspired by the 
revengeful treatment of the Britishers and their massacre of 
Indian masses in the aftermath of 1857 revoh.. 
During 1850's Sir Syed Ahmad Khan began developing a 
strong passion for education. He thrived hard to inject the 
western style of education among the Indian masses and worked 
throughout his life to achieve this goal, he was against the 
traditional dogma and religious orthodoxy which were the 
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influential themes among the Muslims at that time. He was 
criticized by many religious zealots at that time. 
Committed to his cause for the upliftment of Muslims, Sir 
Syed founded a modem madrasah in Moradabad in 1859; this 
was one of the first religious schools to impart scientific 
education. He established another modem school in Ghazipur in 
1863. Upon his transfer to Aligarh in 1864, he shifted the 
Scientific Society to Aligarh which was on the lines of Royal 
society and Royal Asiatic society. He enrolled many renowned 
personalities across India in this society and held annual 
meetings of the same which in turn decided about the allocation 
of fund for educational causes across India. He published two 
journals also, Aligarh Institute Gazzette and Tahzeeb-ul Ikhlaq. 
Tahzeeb-ul-Ikhlaq succeeded in mfusing a desire among 
Muslims towards acquiring modem education and it also gave 
Muslims a new social and political thought. 
Sir Syed Ahmad Khan also advocated Muslims against 
^ , in 
Education with the Hindus. 
joining the political parties without getting the parity 
On May 24th 1875 Sir Syed Ahmad Khan laid the 
foundation of Muhammadan Anglo Oriental College in 
Aligarh with an aim of having a Muslim Cambridge University. 
MAO attracted a large student body, mainly drawn from the 
Muslim gentry and middle classes. The curriculum at the college 
involved scientific and Western subjects, as well as Oriental 
subjects and theology. Sir Syed invited an Englishman, Theodore 
Beck, to serve as the college principal. The college was 
originally affiliated with Calcutta University but was transferred 
to the Allahabad University in 1885. On the turn of the 20th 
century, it began publishing its own magazine and established a 
law school. In 1920, the college got the status of Aligarh 
Muslim University, after 22 years of Sir Syed's death. 
Till his death on 27th March 1898, Sir Syed strived 
towards the promotion of Modem education among the Indian 
masses and his efforts proved to be successful. He encouraged 
them to attain a more successful and respected life style by 
adopting the modem and scientific education. 
He was buried besides Sir Syed Masjid inside the campus of the 
Aligarh Muslim University. 
Second Chapter entitled Social Principles and Theological 
Issues enumerates: 
To improve the sad condition of the Muslims of India, and 
to regain the greatness which they had utterly lost, Syed 
Ahmad's efforts are remarkably important. The problem for 
Syed Ahmad was to determine the reasons because of which the 
British held Islam and the Indian Muslims in low opinion. He 
intended to convince the British that Islam is an enlightened and 
rational religion and the Muslims are not dogmatic and blind to 
western rationalism. The Muslims are a dynamic community 
which believes in change and progress, thus they should be 
accepted for good jobs. At the same time, he wished to make the 
Muslims aware of their cultural heritage. 
Syed Ahmad played an apologetic role in the field of 
theology. He tried to defend Islamic doctrines which were 
criticized or misinterpreted by the non- Muslims, particularly by 
the Britishers (Christians). Syed Ahmad realized that some of the 
Orientalists held mistaken notions about Islam and prophet 
Muhammad (SAW). Syed Ahmad sincerely believed that Islam 
is a dynamic religion and dynamism of Islam lies for him, in its 
revolutionary spirit. The apparent contradictions between 
modem education (science) and the Quran had made some of the 
Muslims doubtful of the Islamic precepts. Syed Ahmad held that 
Islam is the only true guide which is consistent with the domains 
of human nature. Syed Ahmad was against blind imitation of 
medieval Muslim authorities. Syed Ahmad made a distinction 
between social and religious precepts. Social regulations keep^  
changing from time to time. Changes in social context do not 
harm Islam or any religion. All modem things are neither un-
Islamic nor innovations. Muslims were facing an odd situation. 
This led the Muslims to develop a feeling of isolation, i) 
Muslims were blamed for instigating the 'mutiny', ii) There was 
a group of Muslims who regarded the Western sciences and 
education as injurious to their religious beliefs. In order to 
defend Islam, he wanted drastic changes in all the spheres of the 
Muslims' life. 
v^ 
He was aware of the fact that Muslims are seriously in 
favour of ( taqlid) traditionalism and ( taqdir) predestination. 
They thought that what could not be done must be attributed to 
fate. Under this impression both their thought and actions had 
become passive. Syed Ahmad attempted replace activity for 
passivity by telling them that blind adherence ( taqlid) is 
responsible for their present state. He took up key concepts 
which had a demoralizing effect on the Muslim mind and 
analyzed them. 
To change the rigidity in the Muslims' thinking, he 
suggested that modem education must be imparted to them. He 
emphasized the importance of education of the Indian Muslims, 
because he was aware of the fact that 'education is a weapon 
forging new ideas : social, educational and political. 
Third Chapter deals with the Urn Kalam of Syed Ahmad Khan 
The philosophy of progress and evolution played an 
important role in the thinking of Syed Ahmad. This, according to 
Syed Ahmad, squares with prevailing socio-psychological 
conditions of the time. Some times there is a contradiction in 
Syed Ahmad's method. Syed Ahmad tried to argue against them. 
The reason is that Syed Ahmad is not clear about the nature of 
natural laws and the principles of social dynamics. For Syed 
Ahmad natural events occur naturally. The same argument can 
be built against Syed Ahmad. 
Syed Ahmad holds that prophetic faculty {Nubuwwai) is 
not an office (mansab) but a natural faculty just like other human 
powers.. For Syed Ahmad, men are not equal but differ in their 
rational powers from one another. Syed Ahmad has given 
Quranic reference in this respect. 
Syed Ahmad Khan was one of those who followed the 
rationalistic interpretations of religion. Syed Ahmad himself 
acknowledges his debt to his predecessors on this issue. 
Originally prayer was not one of the Kalam problems. Syed 
Ahmad Khan has delt this issue also in detail. It is usually 
thought that Syed Ahmad denied the efficacy of prayer. Syed 
Ahmad adds that at several places in the Quran requests are 
made to God without using the word Du 'a. Concept of prayer 
stresses Syed Ahmad , is used in the same sense in another 
verses. Secondly, Syed Ahmad holds that prayer ( Du 'a) and 
worship (Ibadat) are also identical. "And your Lord says : Call 
on Me ; I will answer your (prayer): But those who are too 
arrogant to serve Me will surely find themselves in Hell - in 
humiliation" ( Quran,XXVII :62). According to Syed Ahmad 
Khan this is sufficient to show that prayer is identical with 
worship. This state of mind, according to Syed Ahmad, is 
necessary for worship. Syed Ahmad further holds that by the 
efficacy of prayer is meat that God answers the prayer. Syed 
Ahmad has given a psychological interpretation of the efficacy 
of prayer. 
Chapter fourth deals with Sir Syed's commentary of Bible. 
The history of Christian controversy is as old as Islam 
itself The first person who took up his pen to refiite the claims of 
Christians was al - Jahiz, the famous Mu'tazilite. After him 
several books were written of which Ibn Hazm's Al - Milal wa 
al- Nihal is very important. 
In 1836 Dr. Pfander came to India. He was a missionary 
of great renovm and had previously worked in Iran. His well -
known work Mizan-al- Haq. created a stir in Muslim circles. 
Another important book in this controversy was William Muir's 
Life of Mahomet in four volumes. It was written, as the author 
himself states, at the instance of Dr. Pfander who needed such a 
polemic in his campaign against Muslims. Its publication proved 
to be a turning - point in the history of this controversy. This 
kind of attack being novel, the Muslim theologians could not 
tackle it on the old lines. It needed a new handling. Syed Ahmad, 
therefore, rose to the occasion to meet this challenge. 
In order to give a helping hand to the Muslims in their 
fight against Christians Syed Ahmad undertook the most onerous 
task of writing a commentary on the Bible. It was a sort of 
weapon which cut both ways. In several respects he disagreed 
with the Muslim theologians and thus caused a great hue and cry 
among those whom he wanted to help. But, on other hand, his 
views on the fundamentals of the controversy were same. In 
reality he took in his commentary of the Bible the same attitude 
which William Muir took in his Life of Mahomet, viz. he 
accepted the Bible to be a truly revealed book which, as he tried 
to prove, did not corroborate the 'mysteries' of the Christian 
religion but upheld the Quranic point of view in every 
controversial question. 
Syed Ahmad started this project in 1862. The 
Mohammedan Commentary on the Bible ( Tabyin al Kalam fi 
Tafsir al Taurat wa 7 injil 'ala Millat al Islam) in English and 
Urdu was published in three parts between 1862 and 1887. 
The unique character of this work emerges when it is 
placed in the wider context of the Muslim- Christian controversy 
in India, Furthermore, a closer look into Sir Syed's biography in 
the 1840s and 1850s shows the work to be a result of the author's 
urge for a fresh theological approach to the Muslim - Christian 
relationship. Syed Ahmad Khan's commentary of Bible was the 
first significant attempt in India in the 19 century. 
Whereas Pfander and Muir thought that acceptance of the 
Christian Scriptures would necessarily lead to a rejection of the 
Quran, Sir Syed found such acceptance to be a reinforcement of 
the Islamic conviction. A Muslim could deepen his faith through 
a reading of authentic pre- Quranic Scriptures. Ta^ y/w ul Kalam fi 
Hfsir al Taurat wa 'al Injeel 'ala Millat al Islam is in nature a 
comparative study of the Quran and the Bible. Syed Ahmad 
thought that there was much which was identical in the Quran 
and the Bible and wrote this book in order to bring out the 
elements of similarity between the two. He employed a Jewish 
scholar named Salim at Ghazipur and from him he learnt the 
Hebrew language and began receiving encouragement and help 
from a great Muslun Scholar of Arabic and Hebrew, Maulana 
Enayat Rasul Chirayyakoti ( d. 1902), teacher at the Madrasa of 
Chiaryyakot ( near Ghazipur), whose presence and guidance 
encouraged Syed to pursue his studies. 
Syed Ahmad was not however able to write the complete 
commentary of the Whole Bible. The first part which is spread to 
over 268 pages contains ten ' discourses' and two 'appendixes'. 
In this part Syed Ahmad discussed several related and basic 
issues of the authenticity of the Bible and its place in Islam, The 
text is in Urdu and English, and except for the first chapter it is 
printed in two columns on each page. The English text of the 
first and second part of the commentary does not represent a 
literal or correct translation; it is more of paraphrase, constantly 
importing terms and ideas foreign to Syed Ahmad Khan's Urdu 
text. 
The second part comprises the commentary of the genesis 
Kitab-i- Paydayish, In the commentary of Bible Syed Ahmad 
Khan has quoted the main Jewish, Christian and Islamic Works. 
The Third part of Tabyin al Kalam deals with the 
commentary of Injeel Mathew. It consists of five chapters and 
covers 129 pages. There is no access to the original edition of 
this part. The third part is somehow different from the first two 
parts, because the first two parts are produced in both Urdu and 
English languages, but third part is only in Urdu language along 
with quotations from the Quran and Hadith appearing in the 
Arabic original published from Aligarh Institute Press under the 
title of ' Risala Ahkam - i-Ta 'am AM - e- Kitab'. There is no 
access to the original edition of the third volume of Tabyin 
The fifth Chapter is an over view of Khutbat -e- Ahmadiya. 
Khutbat - e - Ahmadiyah is Sir Syed's work of genius 
published from London in 1870 with its English translation; it 
was the prime motivating factor for his plunge into religious 
studies. It was the most effective reply to William Muir's 
polemics in his exhaustive study of the life of Prophet 
Muhammad (SAW) in four volumes; and it was the first work of 
its kind in EngHsh to inform the west as to what Islam is. If Sir 
Syed had not done anything else except writing this work, he 
would have still lived in history, for it was one of the greatest 
services any one could have done to Islam. What it took to write 
it could be guessed by his numerous letters to his close associate 
Mehdi Ali from London, which detailed the agony, the pain, the 
sacrifices, the zeal and the urge that were involved in completing 
this work. William Muir's volumes were packed with veiled 
attacks not only on Prophet Muhammad, but also on the whole 
heritage of Islam, and they were clothed in a refined way with all 
the western techniques of historical research and criticism. No 
one was as infuriated at Muir's remarks as Sir Syed was, and no 
one had thought of refuting them. Even he was dissuaded from 
joining issue, when he made known his intentions, as this 
William Muir was no other than the Lieutenant-Governor of 
United Provinces under whom Sir Syed held a subordinate 
position. Sir Syed says that when he read these volumes his soul 
was charred with anger at the audacity of the author in painting 
the Islamic creed in the darkest colour. It should also be said to 
the credit of William Muir that he not only took Sir Syed's 
refutations in the right spirit, but also became a good friend of 
Sir Syed and contributed generously to Aligarh College funds. 
Other level-headed Europeans too highly appreciated Sir Syed's 
efforts in removing many of the misunderstandings about Islam. 
The last chapter is about the commentary of Quran by Sir 
Syed Ahmad undertook to write a commentary of Quran from a 
rationalist angle but could not complete it. His rationalist point of 
view being outrageous to the common Muslims his commentary 
of the Quran remained unpopular. For a long time its new edition 
did not appear. It was in 1995 that Khuda Bakhsh Library 
published its new edition in two volumes. In his prefatory note to 
the second edition of Syed Ahmad's Urdu Tafsir al - Qur'an wa 
Huwa al- Huda wa al- Furqan ( 1880 - 1904), the editor, 
Dr.Abid Raza Bedar, laments that for almost a century this 
'Tafsir'' lay in oblivion. This apparent indifference and neglect 
on the part of Syed Ahmad's addressees-the Urdu-speaking 
Muslims of the Indian subcontinent - strikes one all the more 
intriguing that tafsir literature has been immensely popular 
among the Indian Muslims. Indicative of it are the appearance of 
numerous editions and reprints of the following Tafasir by Sir 
Syed's immediate predecessors, contemporaries and successors 
in the field, namely Shah Rafi al - Din's Fath al - Aziz ( 1866 ), 
Husain Ali Kashfi's Tafsir Husaini (1867 ), Shah Abd al Qadir's 
Mudih al- Quran (1868), Nazir Ahmad's Quran Sharif Mutarjam 
ma' Tafsir ( 1898 ), Abdul Haq Haqqani's Fath al - Mannan Ya 
Tafsir Haqqani (1887-1900), Fath Muhammad Jalandhari's Fath 
al Hameed ( 1900 ), Ameer Ali Malihabadi's Tafsir Mawahib al 
Rahman ( 1896-1902 ), Ahmad Hasan's Ahsan al Tafsir (1905), 
Nawab Siddiq Hasan Khan's Tarjuman al-Quran (1894-1905), 
Wahiduzzaman's Tafsir Wahidi ( 1905 ). Ashraf Ali Thanvi's 
Tafsir Bayan al- Quran ( 1908), Farman All's Kalam Allah ( 
1908 ) Ahmad Raza Khan Barelvi's Kanz al - Iman (1911), 
Mahmood and Hasan's Quran Sharif Mutarj am ma' Fawaid 
Mudih al - Furqan (1913). 
Sir Syed's Commentary is in fact a collection of essays and not 
tafsir word by word. The bulk of Tafsir deals with interpretation 
of everything which according to him appears to involve 
supernatural phenomena ( Khariq al 'Adah). He tries to explain 
these in terms of natural causation and that is why he was called 
a nechari by his opponents. The questions of MusHm- non -
Muslim relations and of religious wars also occupy considerable 
space in his commentary. The influence of this Tafsir has been 
great. 
In the beginning of his Tafsir he has written an essay on Tahrirfi 
Usui al Tafsir (i.e. a note on the principles of tafsir) in which he 
lays down fifteen principles for writing his commentary of the 
Quran.ln relation to most of the controversial issues in the tafsir, 
he quotes Mutazilite philosophers and Ibn Rushd as authorities. 
Syed also took inspiration from Al- Ghazali and Shah Waliullah 
who had tried to understand and interpret Islam rationally and he 
quotes them too. But Syed Ahmad was also an independent 
thinker. He did not rely solely on either of the schools and he 
himself tried to understand things rationally. 
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Preface 
In the history of India's transition from medievalism to 
modernism, Syed Ahmad Khan stands out prominently as a dynamic 
force pitted against superstitions, ignorance and blind following. He 
contributed many of the essential elements to the development of the 
modem India and paved way for the growth of a healthy scientific 
attitude of mind which he thought and taught to be a great force for 
both material and intellectual advancement 
Sir Syed Ahmad Khan was bom in 1817A.D. and breathed his 
last in 1898A.D. These 81 years were most momentous period in 
India's history; a period characterized by transition in almost all 
spheres of life, political, social, religious and economic. 
In the revolt of 1857, the British fell heavy upon the Muslims, as 
they were mainly considered responsible for this revolt. In Delhi alone 
thousands were massacred and gibbeted on the streets where crows and 
kites hovered over their corpses. 
This tragedy, which Syed Ahmad Khan saw with his own eyes, 
affected him profoundly. Meanwhile, the end of Syed Ahmad Shahid's 
movement had marking imprints on Syed Ahmad Khan's memory. He 
realized with the clear and unerring vision of a realist that nothing 
could resuscitate Muslim political power in India. He found that the 
cause lay in illiteracy and the cure is in education and that too in 
scientific education. He dedicated all his time and energy to 
popularization of modem education amongst the Indian people, 
particularly Muslims. He succeeded in his mission to a large extent. 
Thus, on the one hand, Syed Ahmad committed himself to exposing 
the evils of contemporary Muslim society and impressing upon the 
people the urgent need to reform, he took upon himself the task of 
refuting the allegations of Western critics against Islam on the other. 
Here he endeavoured to show that Islamic principles were not 
incompatible with progress and that Islam was a dynamic religion 
capable of evolution, and that it was not opposed to reason and science. 
Syed Ahmad, however, agreed that Islam as it was understood and 
practiced by Muslims in general was overburdened with out - of -
dated customs, traditions, superstitions and prejudices, which made it 
an easy mark for Western critics. As a matter of fact, irrational attitude 
towards life and its problems, and blind acceptance of old concepts and 
beliefs was against the very spirit of the age. 
The most important aspect of Syed's life was his approach to 
religion. He did not believe in religion being a static, traditional and 
irrational attitude of mind. To him religion was a dynamic force which 
II 
could serve the needs of the time only if it was rationally understood 
and intelligently interpreted. Departing from the traditional line of 
Quranic commentaries, he attempted new interpretations to suite the 
needs of the time and to make it a living scripture. 
Syed Ahmad considered a comparative study of religions as 
absolutely necessary for broadening one's intellectual horizon. He was 
the first Indian who turned his attention to the Bible and wrote a 
commentary on it. In this way he wanted, on the one hand , to silence 
the critics of Islam and , on the other , to bring about a reconciliation 
between the British and the Muslims. Much more important than this 
was another work of his, the Khutbat -e- Ahmadiya , which he was a 
critical evaluation of Sir William Muir's Life of Mohamet. To collect 
material for this book he took a journey to England and was put not 
only to great physical and mental, but also financial strain. In this 
book. Sir Syed succeeded in reftiting by convincing arguments the 
charges brought by Sir William Muir against Islam and the Prophet of 
Islam. 
The modernist interpretation of Islamic world-view and value-
system worked out by Sir Syed injected a new spirit of optimism and 
dynamism in contemporary Muslim thought. His reinterpretative works 
III 
were published at least 20 years ahead of Egyptian reformer 
Muhammad Abduh (1849-1905). 
Thus, he was the first reformist intellectual in modem Islamic 
world who provided a conceptive fi-amework for the reinterpretation of 
Islam in keeping with the imperatives of rationalistic and naturalistic 
developments in the West. In his very life he negotiated a radical 
change from medievalism to modernism. He provided guiding 
principles for a new hermeneutical framework of Islam. His exegetical 
vision coupled with his educational mission single him out as the most 
important intellectual leader of the Muslim world. In view the same, 
the present thesis tries to outline the salient features of Sir Syed's 
religious thought and his approach to understanding of religion in our 
times and climes. 
The present work is divided into six chapters. Chapter I deals 
with the life sketch of this great personality and his early writings on 
Islam. Here it becomes clear how the mutiny of 1857 changed the 
outlook of Syed Ahmad Khan. 
Chapter second and third takes into account the socio - religious 
and political scenario of Indian-subcontinent and introduction of a 
modem theology ('z7m alKalam) 
IV 
The fourth and fifth chapters deal with the intellectual and 
scholarly contributions of Syed Ahmad Khan to an understanding of 
Christianity and Islam. They also deal with his commentary of Bible 
and refutation of Wiliam Muir's polemical book on the life of 
Muhammad (SAW) in the form of Khutbat-e-Ahmadiya. 
The last chapter deals with religious approach of Sir Syed as 
shown in his Tafsir al-Quran This chapter is followed by conclusion 
and bibliography. 
V 
Chapter -1 
SIR SYED AHMAD KHAN: LIFE 
AND H IS EARLY WRITINGS ON 
ISLAMIC LEARNING 
CHAPTER -1 
Sir Syed Ahmad khan: Life and His Early Writings 
on Islamic Learning 
Sir Syed Ahmad Khan is one of the most dynamic resplendent 
personalities of the nineteenth century. He is well known for his 
reformist works. The saying of an eminent philosopher, who observed 
that, "Some are bom great, some achieve greatness and upon 
some greatness is thrusted", is really to true in the case of Sir 
Syed Ahmad Khan, as he was bom great, he achieved greatness and 
greatness was also thmsted upon him. 
Before going through details of the life and works of this 
great personality, let us turn the pages of history to trace the 
condition and the sc min's of that period on which this great person 
has put his glancing print like a drop of dew on the grass. 
The eighteenth and nineteenth centuries had been a period of 
deep social and political crisis throughout the Muslim world. The 
contemporary Muslim society was sunk in finstration, inaction and 
obscurantism. It was totally helpless to respond the challenges, posed 
by scientific developments of the West. With the loss of political 
power, the social order also declined rapidly. It was quite clear to all 
thinking minds, that something is going wrong with the Muslim 
society. And it was needed to pay attention towards this process of 
decay, and as for as possible try to stop it.' 
The conscious effort to arrest the tide of decay was made by a 
number of Savants and reformers, like Midhat Pasha and Fu'ad Pasha 
in Turkey, Khairuddin Pasha in Tunis, Mustafa Kamil in Egypt, shaikh 
Muhammad Ibn Abdul Wahhab and his followers in Najd, Syed 
Jamaluddin in Afghanistan and Sir Syed Ahmad Khan in India-
launched movements for the moral and intellectual renewal of 
Muslim Society.^  
The first such reformer of India was Shah Waliullah of Delhi 
(1703-1763), who like his contemporary, Abdul Wahhab of Arabia 
(1703-1793), was fully aware of the degradation of Muslims in 
Religious and socio - political life. 
Other Muslim Ulama and thinkers like Shah Abdul Aziz (1946-
1842), Shah Ismail (1781-1831). and Syed Ahmad Shaheed (1786-
1 . R. H. Zobairi, "Sir Syed Ahmed Khan's Interpretation of Muslim society and his Reform 
movement in the Indian context", Islamic Culture Vol. LVI No.3 July 83, P. 171. 
2 Hayat - i - Javed, English translation by K.H.Qadri and David J.Mathews, 
Delhi, 1979,p.l 11. 
1831), who immediately followed Shah Walliullah realized that the 
decline of Muslim social order could not be stopped effectively 
without political power. 
The efforts of global Muslim reformers crystallized into a 
tridestinal reaction to the situation. Some thought that the only 
remedy to these ills lay in returning to and relying on the old values of 
religion through which alone the socio-political system could be re-
established in consonance with the traditions of early Islam. Others 
thought that the remedy did not lie in religious revival but in total 
acceptance of the Western values and concepts, e.g. Ata Turk, Mustafa 
Kamal Pasha.'* There was a third school of thought who struck a 
balance between these two extreme approaches and advocated 
acceptance of Western education and science while zealously guarding 
their religious and intellectual identity.^  
So for as the movements launched by Indian Ulama were 
concerned, these were in the traditional framework. Though they did 
much to improve the moral tone of Muslim society and create self 
R.H.Zobairi,Op.Cit.p.l71 
Like all great men in history Mustafa Kamal Atalurk the architect of modem Turkey can 
be viewed from a number of different perspectives; as the founder of a state, as a nation 
builder, as creator of political institutions, as a modemizer of his society, as an 
extraordinarily capable political leader, as a successful military commander, as an 
educator of his nation, as one of the first successful anti-imperialist leaders of the 
Third world, as a statesman who deeply believed in and contributed to world peace. 
Ataturk, Founder of a modern state edited by Ali Kazahcigil and Ergun Ozkudun, 
London, 1981. 
Hayat-i-Javed, op. cit, P. 111. 
confidence in it but could not solve the frustration and pessimism of 
the Muslim community. The movements could not bring about a 
harmony in its medieval outlook and the demands of modem life. 
Infact, Sir Syed Ahmad Khan was the first Muslim of India, who 
consciously realized the urgency of extricating Muslim mind from the 
share of medievalism,^  whose life and works shall be described briefly 
now. 
Sir Syed Ahmad Khan was bom on October 17, 1817 in Delhi. 
He came from a distinguished family of Delhi, which traced its 
genealogy to Imam Husain (R.A,), grandson of Prophet Muhammad 
(S.A.W.).^  His Father, Mian Muhammad Muttaqi and Mother, Aziz un-
Nisa Begum were great and honest personalities of the time. They were 
the main factors responsible for Sir Syed's tuming out as a great 
reformer. His mother exercised a great influence in making him a 
responsible and an industrious person.^  
Sir Syed's family came to India during the reign of Shahjahan. 
His family had been in the services of the empire since the period of 
6 Islam,". K. A. Nizami, "Socio-Religious Movements in Indian India and cotemporary Islam, 
(ed.) S. T. Lokhandwalla, Simla, 1971, P. 113. 
7 K.A.Nizami, Sir Syed Ahmad Khan, Pub. Division, Govt, of India, 1960, p. 18. 
8 Shan Mohammad, Writing and Speeches of Sir Syed Ahmad Khan^Bomhay, 1972. P. 1. He 
is reported to have once remarked, "A good mother is better than a thousand teachers. Shan 
Mohammad op. cit p. 1. once Sir Syed was asked about his childhood, he answered that the 
whole of his early life could be summed up by the following verse: A mother's care makes 
childhood seem like Paradise each day; But when we face the world along how soon we 
loose the way. Hayat-i-Javed, op. cit. p. 10. 
Emperor Aurangzeb; and his maternal grandfather, Khwaja Fariduddin 
Ahmad had twice served as Prime-Minister of Emperor Akbar Shah II 
(1806-37), Sir Syed Ahmad Khan was a constant visitor to the Royal 
court. His honesty and sincerity impressed everyone there, and 
Mughal court gave Syed Ahmad his charm of manner and his dignified 
behaviour and marked him out as a bom leader of men.^ 
EDUCATION 
Sir Syed Ahmad Khan received a purely traditional education, 
which included Arabic, Persian, mathematics, logic and Urdu. After his 
Bismillah ceremony (traditional beginning of education), he started 
reading the Holy Quran, after which he joined a Maktab outside. 
There Sir Syed read the usual Persian text books for beginners such as 
the Karima, the Khaliq Bar and the Amad Nama. He then studied 
Arabic.'^ 
After that he studied the usual arithmetical text books, 
mathematics and elementary geometry. He developed a special 
interest in the study of Medicine." He was very intelligent and could 
9 . Sir Abdul Qadir in Great Men of India (ed., L.F. Rushbroak Williams) P. 608, quoted 
by Dr. Shaikh Mohammad Iqbal and Talal Javed Iqbal, Ideals of Islam and other Essays^ 
Delhi, 1982. P. 157. 
10. Hayat-i-Javed, op.cit, PP. 23-24. 
In Persian his reading was limited to the Gulistan and the Bustan of Shaikh Sadi and 
one or two other works of this kind. In Arabic he read such works as the Sharh-ul-
catch all that was taught to him. 
Syed Ahmad Khan enjoyed no western schooling in his youth. 
But through his experience and acquaintance with Britishers, he 
acquired knowledge of European civilization. 
After the death of his father, Sir Syed Ahmad joined the Judicial 
service of East India company in 1838 as a Naib Munshi of Agra. Then 
he passed examination for the post of Munsif. He was appointed on this 
post in Dec. 1841 at Mainpuri and in January 1842, he was transferred 
to Fatehpur Sikri, where he served for four years. In the same year he 
got the hereditary title of Jawadud-Daula Arif-e-Jang by Emperor 
Bahadur Shah Zafar. 
In 1846, when Sir Syed's brother died. Meanwhile he was 
transferred fi-om Fatehpur to Delhi on the same post on which he was 
serving in Fatehpur. He remained there for the next eight years until 
1854.''* During his stay at Delhi, Syed Ahmad Khan spent most of his 
time in the study of traditional subjects like fiqh,Usul- i-fiqh, Hadith, 
and the Quranln fact it ws during this time that he filled up the gaps 
Tahzib, the Mabzi,the Sharh-ul-Mulla, the Mukhtasar maani and the Mutawwal. In 
Medicine (Tibb) he went through the elementary books available on the subject, among them 
the Qanuncha and the Mujez. After a few months of study however he lost interest. He was 
about eighteen when he finished his formal studies, but maintained his interest in reading. 
12 Hayat-i-Javed^ op. cit, P. 31. 
13 Writings and Speeches of Sir Syed Ahmad Khan^ op. cit., pp. 32-33 
14 Hayat-i-Javed, op. cit. PP. 32-33. 
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in his study and acquired as thorough a knowledge of the religious 
sciences as the time at his disposal permitted. Among his teachers the 
names of Maulvi Nawazish Ali, Maulvi Faizul Hasan and Maulana 
Makhsusullah are particularly noteworthy.'^ 
During his stay in Delhi, he decided to do some research on the 
old buildings and historical monuments of the city and its surrounding 
districts. He devoted all his extra time for this work.'^ 
Although it was not an easy task to conduct research on the 
buildings which were situated outside the city, because many of these 
buildings were in ruins. Most of the inscriptions were either illegible or 
incomplete and some were written in scripts which no one knew how 
to read. In spite of the many difficulties, he completed the first 
edition of the Asar-us-Sanadid, which contains four chapters. This was 
published in 1847, but unfortunately. Sir Syed did not succeeded to 
complete the second chapter, and almost all the copies of the second 
were lost in the Mutmy. 
In 1855 while he was still engaged on the preparation oi Asar-
us-Sanadid, he was transferred fi"om Delhi to Bijnaur where he was 
appointed as Sadar Ameen. At Bijnaur he remained for just over two 
15 Nizami, K.A., Syed Ahmad Khan, Publication Division ( Govt, of India), 1966, p.38. 
16 Hayat - i - Javed, Op.Cit.pp.32-33. 
17 lbid..p.34. 
18 Ibid, p.35-37. 
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years before the outbreak of the Mutiny. In this short time. Sir Syed 
completed two important works. First was the History of District of 
Bijnaur (Zila-i-Bijanaur ki Tarikhf^ and the second was a revised 
edition of the Ain-i-Akbari. 
It can be safely said that before the Mutiny (1857), Sir Syed's 
activities were limited to the field of literature, religion and History. He 
wrote several books, papers and booklets in the above field. He 
produced treatise of very medieval science which show that he had not 
yet come under the influence of modem European culture; several 
theological tracts, which show his interest in religion and in its 
reform and purification somewhat on the pattern and line of 
Mohammad Ibn Abdul Wahhab of Nejd. 
When Sir Syed Ahmad Khan was still in Bijnaur, the Mutiny 
broke out in 1857. This was a turning point in the History of the Indian 
Muslims. The political power of the Muslims, which had been 
declining gradually from the beginning of the 18th century, now 
19 About this book Maulana Hali has written that after a circular sent by sadar board, to 
complete a history of every district as soon as the land and revenue arrangements had been 
completed, Sir Syed agreed to under take the work of his own district. He wrote this 
Historical book with customary zeal and diligence. After completing this book, it was sent to 
Sadar board by collector for their consideration, but unfortunately, the Mutiny broke out and 
it was lost, see, Hayat-i-Javed, op. cit. PP. 120-121. 
20 lbid.p.39. 
21 W.C.Smith, Modern Islam in India: A Social Analysis, New Delhi, 1979,p.9. 
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completely vanished. 
After crushing the resistance a remarkable change came in the 
British policy towards all Indians in general and Muslims in particular. 
Although this revolt was jointly backed by all Indian people both 
Hindus and Muslims, but it were the Muslims who were marked out 
for revenge by the British government. Bahadur Shah zafar was 
considered to be the leader and the organiser of the revolt. It was also 
considered that if he is left without any check the Britishers may not 
survive m India. 
It was felt that the purpose of Mutiny was aimed at regaining the 
lost power and the Kingdom which was ruled by Muslims prior to the 
rule of the company.'^ '^  
As a result, the policy of British Government became rigid, 
harsh and reactionary towards Muslims. As whole Muslim society of 
India was now facing more finstration and persecution and this left the 
Muslims - confused, helpless and broken hearted without having any 
22 Hayat-i-Javed,Op.Cit.,p.lU 
23 H.Sherwani, "The Socio.-Religious thought of Syed Ahmad Khan", India and contemporary 
Islam (ed.), S.T. Lokhandwalla,Simla, 1971, P. 53. 
24 Shan Mohammad, Op.Cit.,p.4. 
25 In this regard Jawaharlal Nehru Says, The Muslims were considered more aggressive and 
militant, after 1887 the heavy hands of the British felt more on the Muslims than on the 
Hindu". Dr. Rajendaa Prasad mentioned in this behalf that. The heavy hands of reprisal 
ruined many (Muslim) families which enjoyedboth pelf and power before the mutiny, Ibid. 
P.4 
hope for their survival. 
Although Sir Syed Ahmad had opposed the event of Mutiny and 
he helped the Englishmen and saved their lives in Bijnaur for which he 
earned well deserved praise from British rulers. But when he saw the 
exploitation of Muslims at the hands of British, he felt sorry and 
annoyed. He realized and felt that the decline of Muslims had 
reached its lowest ebb and there was no possibility of their resurgence 
or improvement . Sir Syed was so much perturbed and disturbed that 
he planned to migrate to Egypt. Thorough and deep observation of the 
conditions of Muslim society changed his idea and he made up his 
mind to stay in India and to help his community. 
Sir Syed made earnest efforts to prove the loyalty, faith fiiUness 
and honesty of the Muslims towards the British and to erase the 
conviction of the rulers that the movement of 1857 was a Muslim 
revolt.^^ He wrote two books. The causes of the Indian Revoh^' And 
26 Hayat - i - Javed, Op.Cit, p.vi. 
27 Shan Mohammad,Op.Cit.,p.2. 
28 Ibid.,p.5. 
29 W.C.Smith, Op. Cit.,p.9. 
30 Smith remarks, "he devoted himself to bringing about a political re-rapprochement between 
rulers arid the ruled. From the formers mind he wanted to erase the conviction that the 
Muslim were primely responsible for the Mutiny, that they were essentially and by 
religion disloyal; from the laters to erase the ignorance which alone, he thought could lead 
to such a colossal blunder as anti-Britishers, ft/J. P. 10. 
31 Sir 'Syed wrote Asbab-i-Baghawat-i-Hind in 1859, in Muradabad which was later on 
translated by sir Auckland Colvin and G.F.I. Graham in 1873, into English and entitled The 
causes of the Indian Revolt^ 
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The Loyal Muhammadans of India , in support of his ideas. 
Sir Syed was convinced that British rule had come to stay and no 
power on earth could uproot it from India, so he was of the opinion that 
Muslims should maintain their relationship with British in order to gain 
their favour and support for coming out of the fringes of darkness. 
Muslims should be moderate and should have scientific knowledge so 
as to acquire a higher position in politics as well as in the society. He 
was the first Muslim in modem India to catch the glimpse of the 
dynamic character of the coming age and dedicated his whole life to 
bring his Muslim brethren out of the world of ignorance, superstition 
and the old tradition. Without heeding for opposition, he worked 
incessantly and patiently to bring about reorientation in the out look of 
Indian Muslims. He laid stress on the education of the Muslims and 
tried to eradicate all the way of their cultural upliftment. His main idea 
was to build a nation in which people became enlightened, progressive 
32 Among the three issues of the Loyal Mohammadans of India, The first contained detailed 
account of some eighteen people, many of which had been killed by that rebels and lost a 
number of members of their own family. In the second issue along with the accounts of 
loyal Muslims, there is also a lengthy discussion of the three most common occupations 
made against the Muslims and their religion. Evidence from the Quran, the Traditions and 
Muslim Jurisprudence is offered to prove that these accusations were completely without 
foundation. In the third issue a treaty is quoted from a book written as early as 1697 by 
the Christian writer, Lancelot Addison. In this treaty, the Holy Prophet (S.A.W.) had 
given the Christian ahnost the same right as he had given his own people and had urged 
the Muslims to follow his example, otherwise they would be considered the enemies of 
Allah. It is unfortunate that, due to lack of interest on the part of the Muslims, rAeZoya/ 
Mohammedans of India was discontinued after the third issue. 
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and well equipped to meet the challenges of time. He became a social 
and a moral force to accelerate the process of transition from the 
medieval to the Modem age. 
Sir Syed found in education the Universal cure of all the evils of 
the contemporary Muslim society, but to prepare the Muslim mind for 
western education was not an easy task.^ '^  
He tried his best and prepared himself to popularize western 
education and science among the Muslims. Orthodoxy, wrong 
traditional concepts, inaction, false prestige, superstitions and 
ignorance stood up in the way of Sir Syed Ahmad Khan. He was 
misunderstood, condemned, abused and excommunicated for his above 
views. But nothing could deter him from ftilfiUing his mission as he 
was convinced with the moral and ethical validity of his approach. 
Syed Ahmad khan was pro-western and liked their way of living 
and their culture but at the same time he "rejected their undesirable 
habits but be quick to adopt and assimilate what was of value in their 
life and culture. He considered learning of English and the 
acquisition of Western knowledge of science as the basic means and 
33 K.A.Nizami, Op.Cit., pp. 155-56. 
34 Ibid.,pl55. 
35 Hayat-e- Javed, Op.Cit.p.Vi. 
36 K.A.Nizami, Op.Cit., p.! 56. 
37 K.A.Nizami, Op.Cit., p.65. 
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main instrument for uplifting the Muslim society^ .^ His fields of 
thrust were - literature, religion, social life and education and actually 
contributed a lot to the resurgence of Modem India. 
In 1860, Sir Syed Ahmad Khan was Sadr-us-Sudur in 
Muradabad, the North-west provinces were hit by famine. The then 
collector, Mr. John Starchy, put Sir Syed in charge of famine relief. 
This work gave Sir Syed the opportunity of displaying his in 
bom abilities for administration and his humanity set an example for 
every Indian to follow. Raja Jai Kishan Das met Sir Syed for the first 
time during the famine at Muradadabad. He has no option but to say: 
"When Sir Syed began to issue The Loyal Mohammadans of 
India, a few sentences he had written gave we the idea that he was a 
prejudicial bigot who had no sympathy with the Hindus, but when I 
saw him working with the poor and helpless regardless of religion and 
race, treating everyone with the greatest sympathy... from that day my 
love and admiration for him has never ceased.""^ ^ 
Sir Syed and his wife were disturbed at the plight of orphans 
and started collecting donations from Muslim and Hindus in order to 
38 Sir Syed Ahmad's task in the sphere of social reform was two fold; first, he had to 
persuade m the way of social advancement and secondly, he had to persuade them to 
accept the new scientific approach in all matters. Ibid.P.9\. 
39 When Sir Syed reached Muradabad, he published the book Tar ikh-i-sar kashi-i-Bii naur. 
In this book he wrote detail history about events of the Mutiny in Bijnaur from May, 1857 
to April 58. Hayat-i-JavedOp.Ch, p. 141. 
40 Hayat-e-Javed, Op. Cit.,pp.72-73 
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establish an orphanage, where these children might be looked after/' 
Sir Syed Ahmad Khan revised the work, Tarikh-i-Firoz Shahi, 
while at Muradabad. He was requested by the Royal Asiatic Society of 
Bengal to produce a correct version of the manuscripts.'*^ 
During Sir Syed's time Muslims and Christians were very much 
hostile to each other, particularly in matters of religion. He watched the 
whole situation with an open eye. He decided to study all the Christian 
books in every language, for which he took help of many scholars. 
First of all he purchased all the books, he needed on Christianity and 
biblical commentaries and also works dealing with unitarianism. He 
also collected books, written by atheists attacking the Bible. He 
decided to write a commentary on the Bible, showing that it was in 
agreement with the Quran and Hadith, when he was transferred to 
Ghazipur from Muradabad in May 1862,"*^  he took all his material with 
him and applied himself diligently to the task of writing his 
41 Ibid, pp.72-73. 
42 . The Royal Asiatic society of Bengal had undertaken the publication of this rare work and the 
revised edition of the Tarikh was also published by this society In 1862.The Tarikh-i-
Firozshahi an extremely valuable work written by Ziya-ul-Din Bami is one of the great 
master-piece of its Kind. Sir Syed has discussed in the introduction about all the histories of 
the Kings of Delhi written before it, later accounts of Firozshah and the life of ziya ul-Din-
Bami. 
43 . In 1861 Sir Syed's wife died while he was in Muradabad. She left two sons, Syed 
Hamid and Syed Mahmud and one young daughter. At that time Sir Syed was very 
much in his prime age but he decided to remain loyal to his wife's memory and bring 
the children by himself Moreover, he wanted to devote the rest of his life" to the service 
of his people. Hayat-e-JavedP. 84. 
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commentary of the Bible, Tabiun al Kalam!^ 
As already mentioned Muslims considered English learning 
sinful and they strongly disliked and avoided English education and 
Hindus regarded it only as a means of getting employments. Sir Syed 
thought that they are required to learn Modem education. He thought 
that historical works should be translated into Urdu from English, so 
that it would be possible to the Indian people to develop a sense of 
respect for western literature and scholarship. For this mutual 
understanding he founded a scientific society The scientific society of 
Ghazipur in 1863 (with both British and Indian members) through 
which works of science and English literature could be translated into 
Urdu.'' 
In the same year Sir Syed thought for establishing a school in 
Ghazipur, still known as Victoria school, upto high school level, with 
instruction being given in five languages English, Urdu, Persian, 
Arabic and Sanskrit.'^ ^ 
In 1864, when Sir Syed was transferred to Aligarh the whole 
staff and everything belonging to the society were moved along, Sir 
44 . Before starting the commentary, Sir Syed wrote ten long essays to which he devoted much 
labour and time. These essays contain much, information about Christian and Muslims and 
also about their religions belief With these essays he wanted to minimize the gap between 
these two communities and create understanding between them. Ibid. PP. 75-83. 
45 Ibid.pp.84-85. 
46 Hayat - e - Javed. p.85. 
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Syed started a journal for the scientific society in 1866 which later 
developed into the Aligarh Institute Gazettef^ 
On the 15th of April 1867, Sir Syed was transferred from 
Aligarh to Benaras and promoted to the office of Judge of the small 
cause Court. He handed over the direction of the society to Raja Jai 
Kishan Das. C.S.I., but kept his association with scientific society 
and continued writing articles for the Gazette. He stayed at Banaras 
only for one year and seven months. In this short of time he did a lot of 
works for his countrymen. "^ I^n 1876 Sir Syed, after 38 years of 
Government Service decided to retire and devote rest of his life to the 
implementation of schemes and ideas that were bubbling in his mind. 
His Early Writings on Islamic Learning and Religious Matters 
The literary contribution of Syed Ahmad related to religion are 
very significant, yet his concern of the purification of religious practice 
47 At first the journal was issued weekly and then twice weekly. In the beginning, Sir Syed 
contributed notes and articles mainly concerning political affairs. Indeed, the first volume of 
the gazette could be described as a collection of his political works. What is especially 
remarkable about the gazette is that often one column was written in English and the other in 
Urdu, while some articles appeared only in one of these languages. Thus English and Indians 
alike could benefit from it. The main objective was to acquaint the British with the thoughts 
of the Indians and the condition of the country and to keep the Indian informed of the 
method of British rule; the same time enabling them to understand and taka an interest in 
politics. The Gazette always remain a valuable instrument for social reform in the country 
and it is no exaggeration to say that the information it gave to the public on current affairs, at 
least in Northern India did more than anything to charge public opinion and prepare the way 
for progress. It is also true that to this day that no other Indian paper has been regarded by 
the government is being so trust worthy or poUtkally significant. Ibid. P. 91. 
48 Raja Jai Kishan Das was then Deputy Collector of Aligarh. 
49 Hayay-I-Javed, p.94. 
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in India goes back to the first half of his life, long before the events of 
1857.. It was in the early of 1840 or perhaps even at the end of the 
1830, that Syed Ahmad regularly wrote for Sayyid al - Akhbar , his 
brother's news paper, that he also began to write and publish religious 
tracts, all of which aimed at religious reform. ^^  At that time neither 
'the rationalistic outlook of 19 century scholarship in Europe' nor the 
religious estrangement of a class of young Western - educated 
Muslims had appeared and it is these phenomenon that are held to have 
'compelled' him into theology.^' The early writings prove that Syed 
Ahmad Khan was then already aware of the Islamic dimensions of his 
community's contemporary situation and that he responded to it in 
specifically religious terms. 
At the age of twenty nine (1846) he thought of renewing or 
developing the religious knowledge that he could not fully acquire 
heartedly in early age. He studied standard works offiqh and Usui - i -
fiqh, Arabic literature, tradition and the Quran from some well -
known Ulama. It was during this period that he wrote some tracts, 
which deals with various sectarian controversies that were commonly 
discussed in the religious circles in his days. 
50 A.H.Hali, Hayat -i - Javed ( Urdu), Lahore, 1966,p.95. 
51 J.M.S.Baljon, Th Reform and Religious ideas of Sir Sayyid Ahmad Khan, Leiden, 1949,p.94 
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During this period, Syed Ahmad published the following three 
works: 
DJila al Oulub bzikr al Mahbub (written in 1839) 
This small booklet deals with the birth, death, miracles and 
other events in the life of the Holy Prophet ( SAW). The reason for 
writing this work was that there were very few handbooks available 
which gave a really accurate account of the traditional procedures to be 
followed in the Maulud celebrations. Syed Ahmad Khan's early 
religious writings too, are witness to his concern for investigative study 
and for the critical use of sources. It is observed that the basic motive 
for writing his earliest tracts, the Maulud Nama, Jila al-Qulub bzikr al-
Mahbub was the desire to produce a historically reliable account of the 
Prophet's life from the vast and largely legendary material contained in 
the widely spread ' biographies of the Prophets'. The author has 
drawn his material mainly from Shah Waliullah' Surur -al-Mahzun 
and Shaikh Abdul Haqq Muhaddis Dehlawi's Madarij-al-Nabuwwat, 
the detailed biography of the Prophet (SAW). Apart from a short 
Persian poem in praise of the Prophet at the beginning, and in Arabic at 
the end, it is written throughout in idiomatic Urdu. This tract was 
52 Hayat-e-Javed, op.dt, p.31. 
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edited by Maulana Nurul Hasan and published from Litho Graphic 
press, Delhi in 1843. 
In 1878 Syed Ahmad explained why he wrote the above 
mentioned Risalah. He wanted to produce a short Risalah in the form 
of a factual account of the Prophet's life that may replace all unreliable 
g o 
material contained in the widely spread biographies of Prophet. This 
endeavor has a an interesting parallel in Ihya ~al- Qulub by "Abd al -
Jalil ibn 'Abd al - Mujib, published only about ten years later.^ ^ The 
introduction to this work suggests the motive of composition of the 
Jila al -Qulub. Abd al Jalil in his Risalah criticizes his contemporaries 
for spending days and nights in listening to tales of Ashiqi and 
ma 'shuqi, stories that incite them to disobedience to the Shariah and 
make them rebellious against it. Further more he states: 
Every were the Christians tell of the miracles and the 
superiority of Jesus ( PBUH) and they defame our 
Prophet. Although it is right to recognize His [Jesus'] 
great ness yet the greatness of our Prophet is something 
different - but the common man is not aware of it and in 
some people's mind there originates a devilish insinuation 
53 Hayat-e-Javed, op.citp.p.5\ 
54 The Risalah in Urdu by 'Abd al Jalil ibn 'Abd al Mujib, published ten years later from 
Calcutta : Matba ' - i Ahmadi, 1851 - 52.This MauludRisalah was corrected and its 
historical reliability was examined by Karamat' Ali Jaunpuri (d.l873)., Cf. Christian 
W.Troll, Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology, Delhi, 1978, p.38. 
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( waswas). This sinner [the humble author] has abridged 
the foil story of the Prophet and produced it in this 
Risalah so that our brother Muslims in their spare time 
may come together and recite this sweet story for 
themselves or to other people. Thus, listening to this dear 
story the mind may be refreshed and the faith 
strengthened and the longing may be bom in everyone's 
heart to follow the Sunnah and flee from shirk and 
bid'at.^^ 
There emerges from this text a concern among Indian Muslims 
at this time to produce 'reformed' maulud writings considered a means 
to bring people back to the undiluted Sunnah of the Prophet (SAW), 
and to lure them away from all innovations to the veneration and 
imitation of Muhammad (SAW). The text forther suggests that this 
endeavour was occasioned by an awareness among leading Muslims 
in India for the impact of the Christian preaching on broad sections of 
the population particularly since many Prostestant missionaries were 
influenced by the Evangelical movement, and handed out copies by 
different Evangelists, thus presenting the life of Jesus as exemplary. It 
seems that preachers, concentrating on the person and life of Jesus of 
55 /^/V/.pp.38. 
20 
Nazareth, and the message of the Bible, effected a new concern for 
central place held by Prophet Muhammad ( SAW) and the Quran in 
the religion of Islam. 
Indeed, Syed Ahmad Khan's teacher and friend in Agra Maulana 
Nur al Hasan (d.l868)^^ was at that time ( 1830 and 1840) actively 
engaged in a controversy with Carl Gottliel Pfander (d.l869), the 
apologist and missionary working in Agra since 1835. Syed Ahmad 
Khan from this period onwards was not only aware of the missionary 
challenges to the religion of Islam, but also concerned about 
CO 
appropriate ways to counteract them. 
In his Review (1878) of Jila al- Qulub Syed Ahmad states that 
his motive in composing this Risalah was to produce more reliable 
text. The Risalah has a special section entitled Mu 'jizat , in which a 
number of miracles wrought by Prophet Muhammad (SAW ) are 
enumerated. 
Thus Syed Ahmad Khan's Risalah remained clearly within the 
pattern of traditional popular biographies. However, along with a 
56 Nur al hHasan Kandhla was, in early 1840s, the head teacher in Arabic at Agra College. 
Syed Ahamd Khan, at that time in Agra and then in Fatehpur Sikri, saw him regularly. 
Hayyat - / - Javed, op. cit., p.88; Maqalat -e- Sir Syed, xv,p.77. 
57 In 1842 Nur al Hasan was engaged in a refutation of Pfanders Mizan al Haq See, C.W.Troll, 
Op.Cit, p.39 
58 Hayat - i - Javed, p.89. 
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tendency towards sober factuality, there emerges a special interest in 
moral excellences of the Prophet Muhammad ( SAW). 
2.TUHAFA~i-HASAN: 
This is an Urdu translation of chapters X and XII of Shah Abd 
Aziz's Persian work Tuhfa-i-Ithna-i-Ashariya. It was completed in 
1844.Maulana Nur al Hasan encouraged Syed Ahmad to translate the 
10th and 12fth chapters of Tuhafa-i- Hasan into Urdu . ^^The 10th 
chapter answers the abuse leveled against the companions and Hazrat 
Aishah ( One of the Prophet' beloved wives) and 12th chapter deals 
with the Shia terms tawalla and tabarra ( meaning love, and the 
enmity of one's neighbor on religious ground, respectively). 
The remaining theological writings of the period 1841-53, 
belong to the period when Syed Ahmad Khan was a Mww^z/(Judge) in 
Delhi ( 1846 - 1855). During these eight years he became increasingly 
acquainted with Western culture. A comparison between the first 
edition ofAthar al Sanadi(f\\S46) and the second revised one in 1852 
gives the idea of the extent to which his intellectual outlook had 
changed during this period.* '^ However at the same time Syed Ahmad 
Khan had deepened his traditional religious education under the 
59 Maqalat, VII,pp.299-304. 
60 Asar al Sanadid comprised of four chapters - three dealing with the buildings of delhi, the 
last containing brief but informative notices of 120 scholars, saints, physicians, 
calligraphists, musicians and artists of delhi. 
61 C.W.Troll., Op.C/Y., p.41. 
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guidance of renowned teachers at the Jama Masjid , and then 
internationally renowned khanqa of Shah Ghulam Ali and his 
successors. It is in this context that Syed Ahmad wrote Kalimat -ul -
Haqq and Rah -I- Sunnat dar radd - i - Bid 'at 
3. Kalimat -ul- Haqq {The True Discourse) : 
This Risalah was written in 1849. It criticized the prevalent 
methods of initiating new entrants into the mystic discipline. The first 
edition of Kalimat - al - Haqq (1849) was written to denounce the 
prevalent abuses among the mystics, particularly with reference to the 
relation between pir and murid and the method of initiation. The 
second edition which came to surface in 1850, was the defense of 
Sunnat and denunciation of bida'. A clear structure and a direct and 
idiomatic style of writing mark this tract. The author aims at a wide 
audience, the oratorical ring betraying his close connection with 
traditional Ulama and Sufis at this time. The first part discusses the 
notion of Piri, coming to the conclusion that the Prophet is the one 
valid pir , and that therefore, all organized sufi life must be strictly 
directed to following the Prophet alone, by adhering closely to the 
62 K.A.Nizami, Sayyid Ahmad Khan, Publications Division Govt, of India, 1966,p.l08 
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Quran and Sunnah. The second part discusses mainly the concept and 
practice of Z?<3/ 'at. 
This tract exemplifies what Syed Ahmad Khan means by this 
ideal of seeing all Shariah law personified in the life and practice of 
Muhammad (SAW), and of the attempt to practice it, an expression of 
one's sincere personal love for him. In this spirituality the mystical 
path (tariqah) is seen as being identical with the ways of Shariah 
law- both the way of a radical inward ( Batini) and outward ( Zahiri) 
imitation of Prophet Muhammad ( Tareeqa - i - Muhammadiyyah) . 
and shariat -i - Muhammadiyyah as the only path to wilayat. In 
Kalimat al Haqq the term tareeqa - i - Muhammadiyyah does not 
occur, however the expression Shariat - i - Muhammadiyyah occurs 
only six times. Besides the common expression Sunnat I Mustajwiya, 
Apne Habib ki Sunnat appears as opposed to apne nafs ki 
Sunnatf'^There is also the simple term mutaba 'at - i - Rasul Allah, 
there is no true pir except Muhammad (SAW). Any other can be Pir 
only in the measure in which he conforms to this Pir. To be murid is to 
be faithful to Muhammah (SAW) and his sunnah, radically and 
wholeheartedly. 
63 C.W.TroU, op.cit., p.40. 
64 Maqalat-e- Sir Syed, V, p.275. 
65 ibid.p.279. 
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Commenting on a tradition where the Prophet(SAW) addresses 
Hazrat Anas b. Malikthus - " O my boy, the one who has cherished my 
sunnah without doubt he has cherished me and he who cherishes me 
will be with me in paradise."Syed Ahmad Khan writes: 
O Muslims, reflect a little ,even if a thousand souls 
would sacrifice themselves for this word "with me", it 
would still be little ! To be together in paradise with the 
Apostle of Allah is such a glad tidings that verily! what a 
good fortune the person enjoys who is granted opportunity 
to be with Prophet Muhammad (SAW). Alas, where do 
you err wandering around? Whatever gracious gift ( ni 
'mat) there is, it is the Sunnah of Prophet, by God, in 
nothing else, in nothing else, in nothing else!^^ 
Thus true sanctity lies in a complete dedication to the 
enactment of the Sunnah. This conformity should be total, 
comprehending all aspects of life and involving the entire being 
of the believer. The Shariah should become the sole object of his 
desire and concern. Such dedication become easy if the 
Shariah is seen as nothing but the Prophet's practice of Islam. 
66 Maqalat-e-SirSyed„ Vol.V, p.272-273. 
67 Maqalat~e-Sir Syed Vol., V p.271. 
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Because, as the tradition says, man ahabba sunnati faqad 
ahabbani (Who loves my Sunnah, loves me), and therefore the 
endeavour to follow his sunnah becomes an act of personal love 
for the Prophet. 
Total conformity to the Sunnah implies the avoidance of 
innovation in any sphere of life. It is shaitan who calls to ways 
other than that of the Sunnah. There is no other way to reach 
Allah but through the sunnah of the Messenger of Allah. Syed 
Ahmad stresses: 
Our point in this matter, do not make every conjurer and 
juggler your pir, do not go for charms and miraculous 
powers but consider only that person a wali, ghauth, qutb 
and abdal, who is a true follower of the Muhammadan 
Sunnah , although he may not perform even one 
miracle.... The only sign of a saint is whether he follows 
the Sunnah and shariah of the Messenger of Allah,^^ 
His discussion of the practice of taking an oath of 
allegiance to a pir in a sufi order again shows Syed Ahmad 
68 Annemarie Schimmel, Mystical Dimensions of Islam, (Chapel hill: University of North 
CarolinaPress, 1975),pp. 199-202. 
69 Maqalat-e- Sir Syed, Vol.V., p.275. 
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Khan's concern about leading people back to the pure practice of 
early Islam. He states with regard to the lawfulness of taking 
oath: 
"If somebody in order to avoid sins and to follow the 
Sunnah of the Messenger of God, in order to repent and 
to ask the forgiveness of his past sins - having in mind 
only Sunnah of Messenger of God - gives his allegiance 
to some good natured , educated and learned person, then 
there is no objection to that, it is rather in accordance with 
tradition and [therefore] commendable. But [the practice 
of ] becoming a murid of such and such Silsilah has no 
asl{ no foundation in the Quran and sunnah). Is bai 'at 
not basically repentance {Taubajl To say therefore, we 
have repented in this or that sufi family or order does not 
make any sense at all. 
Syed Ahmad Khan dismisses any kind of mediation, such 
as the intercessory power of a pir - in life, in the hour of death, 
or after death - as pure error. Crucial is the believer's personal 
response; 
70 Maqalat- e - Sir Syed, Vol.V.,pp.283 -84. 
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"You must put right your book of works (Nama-i-a 'mal). 
That will come in useful [when you are] in your grave as 
well as on the Day of Resurrection. On that day God will 
do you justice..,,Only this one question will be asked: 
Speak up, what have you brought goodness or badness? 
Have you practiced the followings of the Messenger of 
God or not? Through God'd grace alone, then, is there 
71 
salvation of both Pir and Murid." 
Concerning the practice of dhikr, so central to sufi piety, 
Syed Ahmad Khan concedes that there is a form of it that does 
not contravene the Sunnah. He suggests, nevertheless, that if a 
man could centre his whole attention on performing the 
prescribed ritual prayer (namaz), "he would gain such a [high] 
station at the court of Allah as can neither be reached by dhikr or 
any other devotional practice. For that reason",he concludes , " 
one of the great men of the sunnah has said, 'the prayer is the 
mi'raj for the faithful,'"^^ The special kind of 'awareness of 
God's presence ' which, according to some , can only be 
71 Maqalat- e - Sir Syed, Op Cit.. 
72 Maqalat, Vol. V., p.288 ; Schimmel, op.aY.p.l33. 
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achieved by dhikr and devotional practices, is in fact reached by 
an intense and exact performance of the prayer. 
However, Syed Ahmad khan does not want to aboUsh 
piri- muridi and the devotional practices that go with it. He 
wants to place them in a right perspective, reforming them 
thoroughly. 
4. Rah-i-sunnat dar rad-i-Bida 'at ( The path of the Sunnah in 
rejection of innovation): 
In this risalah, written in 1859, Syed Ahmad Khan has 
criticized the people who deviate from the tradition {Sunnah) of 
the Prophet (SAW). This paper was written when Syed Ahmad 
was passionate follower of Muhammad ibn. Abl Wahhab of 
Nejd. It was written in the defense oi sunnah and denunciation 
oibid 'a. In his review of Rah - i- Sunnat in 1878, Syed Ahmad 
Khan says that in its basic approach the treatise follows Idah al 
Haqq al Sarihfi ahkam al mayyit wal darih{ Elucidation of the 
plain truth concerning the rules about the dead and the tombs) 
Persian tract of Shah Mohammad Ismail, 
73 K.A.Nizami, o/>.c/Y.,p.l08. 
74 Muhammad bin Abl Wahhab was a great religious reformer of the Arab word during 18th 
century. 
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An introduction of the two books shows that Syed Ahmad 
Khan has adopted Shah Ismail's analysis of the term bid 'a, yet 
the introduction and the second half of the work are mainly 
Syed's own composition. 
In the introduction oiRah-i- Sunnah , Syed Ahmad Khan 
criticizes the religious life of the Muslims of his day . Their 
practice and beliefs, he felt, were so mixed with innovation, that 
it was just enough to remind them of the true concept of Sunnah, 
to be cried down as Wahhabi or Mu 'tazilite ^^  But since to be a 
good Muslim and to reach salvation it was essential to avoid 
innovation. 
S.Namiqa dar bayan mas'ala-i-Tassawwur-i-Shaikh : This 
brochure was written in 1852, in support of the Naqsbandi 
practice of Visualizing the spiritual mentor as a means for 
spiritual progress. This brochure was written in Persian. His 
earlier condemnation of the practice of Tasswur-i-Shaikh had 
disturbed the Naqshbandi'si.SomQ elders of the sect approached 
Syed and urged him to take up this work. . Accordingly, Syed 
Ahmad wrote a namiqa in which he endeavours to show the 
75 C.W.TroU,op.crt.p.52. 
76 K.A.Nizami, op.cit. p. 108. 
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Tassawur-i-Shaikh being an apt and lawful means to develop the 
love of Allah. To corroborate his view he states that Shah Ismail, 
despite what he wrote in Sirat al mustaqim , did not cease 
practicing Tassawur-i-Shaikh till his death. 
6.Tafseer-ul-Samawat : 
This Risala, which originally appeared as an article in 
Tahzib-ul-Akhlaq , was subsequently published in the form of a 
booklet in 1857. It deals with the interpretation of some of those 
Quranic passages which appear to b in conformity with the 
77 
Greek notions contained in Majisti. 
7. Ashaz-i-Tarjumah-i- Kimaya-i-Sa 'adat: ( Beginning of the 
translation of al - Ghazali's Elixir of Happiness). 
This is an Urdu translation of a few preliminary pages of 
Imam Ghazali's Persian work Kimiya - i - Sa 'adat. It is said 
that in 1853 a sufi aalim Haji Imdadullah of Thana Bawan 
(1815-1899) , on a visit to Delhi asked Syed Ahmad Khan to 
translate the above mentioned book of Imam Ghazali. The 
incomplete translation survives. ^ ^ 
77 K.A.Nizami, op.c//., p.llO. 
78 C.W.Troll, op.cit., p.57. 
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The religious works listed here are only a fraction of Sir 
Syed's total output during this period. Very few of the numerous 
collected and published letters of Syed Ahmad Khan belonged to 
this period. Besides, contemporary comment on his thought is 
not known, but we do have reflections of Syed Ahmad upon his 
outlook during these early years in a number of reviews. In them 
Sir Syed looks back to the time when he wrote the tract to which 
they are attached. He indicates the circumstances under to 
which he changed his views. 
In June 1878, he reflected upon his theological position as 
a whole, viewing its development from an unreflecting 
traditional position to a Wahhabi like outlook, and from there to 
the present position which he describes as Mutazilite. These 
reflections in the reviews are, however of a rather random and 
summary nature, being his interpretations at a much later stage 
of his thought. 
Syed Ahmad was also keenly interested in the history of 
religious thought and very often published translations of the 
new and interesting research articles on the subject. He wrote 
about the people of Noah, tried to establish the historical identity 
79 C.W.TroU, op.cit., p.57.. 
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of Zul-Qamain and inquired about the history of the idols of the 
Arabs. All these articles are characterized by extensive research 
and collection of data and a unique freshness of approach. Syed 
Ahmad considered the popular belief about the Mehdi 
unacceptable. He had thoroughly looked into die historical and 
other aspects of the problem. 
Apart from these books and treatises Syed Ahmad Khan 
wrote innumerable articles on different subjects, legal, social, 
political, literary, etc., a collection of all these articles would run 
several volumes. 
Here it is clear that two main themes emerge from Syed 
Ahmad Khan's early religious writings. First is his effort to 
bring the Prophet (SAW) back onto the mainstream of religious 
life of individuals and society, and second his desire to unmark 
all innovations in the lives of Indian Muslims which could be 
attributed to their non - Muslim environment. Syed Ahmad 
Khan says about his early writings as : "I Wrote various 
religious books, each of which correspond to my ideas at a 
certain period [of my life]. To collect and arrange 
[chronologically] all of them, therefore means to present as it 
33 
were, the ideas of all these periods in their [chronological] order. 
This may well be of use to myself and to future generations"^ .^ 
80 Hayat-i-Javed,Op.Cit,p.43. 
34 
Chapter - II 
SOCIAL PRINCIPLES AND 
THEOLOGICAL ISSUES 
CHAPTER - II 
Social Principles and Theological Issues 
To improve the sad condition of the MusHms of India, and to regain the 
greatness which they had utterly lost, Syed Ahmad's efforts are 
remarkably important. The problem for Syed Ahmad was to determine 
the reasons because of which the British held Islam and the Indian 
Muslims in low opinion. He intended to convince the British that Islam is 
an enlightened and rational religion and the Muslims are not dogmatic 
and blind to western rationalism. The Muslims are a dynamic community 
which believes in change and progress, thus they should be accepted for 
good jobs. At the same time, he wished to make the Muslims aware of 
their cultural heritage. He interpreted Indian Muslim culture in the light 
of 19* century rationalism, and urged the Muslims to complete with the 
Arya Samqjis and other Hindu sects. The second problem for him was to 
identify the cause which led to the deterioration of the Muslim 
community in the Indian sub-continent. Syed Ahmad realized the fact that 
Muslims have lost their political supremacy in India, and in the process of 
political disintegration of the Muslims, they also lost their traditional 
values. He believed that if he could determine the cause of this social 
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disintegration and cultural downfall and make the Indian Muslims aware 
of these factors, he would be able to revive the Muslims' social life. As 
regards the first problem he thought that the Westerners believed rather 
wrongly that Islam is a lost cultural force. Western Orientalists held that 
Islam had nothing to do with rational ways of life, it is dogmatic, and out-
moded. Any group of people which subscribed to dogmas could not cope 
with modem progressive movements. Syed Ahmad disputed these 
contentions on three counts. 
i. Socio - theological 
ii. Educational 
iii. Political 
Socio - theological considerations. 
Syed Ahmad played an apologistic role in the field of theology. He 
tried to defend Islamic doctrines, which were criticized or misinterpreted 
by the non- Muslims \ particularly by the British (Christians). 
Syed Ahmad was well aware of William Muir's charges against 
Islam, " that because of its pre-occupation with a kind of pseudo -
spirituality and supematuralism, it is inimical to human progress and 
unsuitable for the modem world as a way of life, which it claims to be". 
Muir had also said, " Islam has within itself neither the germ of natural 
1 May, L.S, The Evolution of Indo-Muslim Thought after 1857 to the Present, New Delhi 
(reprint), 1987,p.45. 
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growth nor the lively spring of adaptation".^  Syed Ahmad realized that 
some of the Orientalists held mistaken notions about Islam and its 
founder. His Khutbat-i-Ahmadiyah aimed at removing these 
misunderstandings. His approach was academic and rational. "This was a 
new venture in the history of Islam, because it was not based upon 
traditional knowledge and philosophy but had taken into account the new 
learning of the age. Besides, this was a book intended not as an exercise 
in polemics but a sincere effort to explain the values of Islam to a 
Western public."^ It intended to show that Islam is a rational and 
scientific religion which is conducive and not subversive to progress. 
Syed Ahmad sincerely believed that Islam is a dynamic religion and, 
dynamism of Islam lies for him, in its revolutionary spirit.'^ He wanted to 
show that both the Quran and the Bible agreed on most of the questions 
of fundamental belief He further added that all disagreements are 
"merely superficial and incidental to the different historical and social 
situations with which they had been immediately concerned."^ His 
exegesis of the Bible illustrates this argument. He endeavored to acquaint 
the British with the Indian mind by removing the ignorance, 
misunderstanding and misinterpretations of each other's scriptures. The 
2 Hussain, M. Hadi, Syed Ahmad Khan : Pioneer of Muslim Resurgence, Lahore, Institute of 
Islamic Culture, 1970,p.77. 
3 Qureshi, Ishtiaq Husain, The Mislim Community of the Indo Pakistan Sub-continent, 
Mouton,1962, p.238. 
4 Maqalat-i-Sir Syed, Vol.X, p.29 
5 Hussain, M. Hadi, op.cit., p.49. 
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apparent contradictions between modem education (science) and the 
Quran had made some of the Muslims doubtful of the Islamic precepts. 
Syed Ahmad was the first who realized the necessity of reinterpreting the 
faith and a new exegesis of the Quran particularly for those who were 
receiving western education. He wrote a commentary which was in many 
ways different from traditional commentaries. He argued against 
irrational and immature interpretations of the Quran current among the 
Muslims and substituted for them interpretations consistent with modem 
science and common sense. He wanted to prove that every thing in Islam 
and the Quran is in accordance with the laws of nature., nothing is against 
them. The Quran is His word (oral promise) while natural law is His work 
(practical promise). Violation of the one would be violation of the other. 
In other words, nothing goes against the laws of nature. 
Syed Ahmad held that Islam is the only tme guide which is 
consistent with the domains of human nature. He argued that a true 
religion cannot contain elements which are contrary to the nature, and 
against reason. Islam is entirely free from irrational mysteries, 
supernatural elements or miraculous events.^  Muslims ought to get rid of 
superstitions and give up injurious customs, usages and prejudices etc. In 
fact, such thing have nothing to do with religion. He said for " the Indian 
6 Syed Ahmad, Akhri Mazamin, Lahore, 1898,p.77. 
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Muslims all customs and usages are so intertwined with religion that we 
cannot say a thing about culture and good manners without getting 
involved in a religious discussion". He further held, " we Muslims, have 
adopted many Jewish myths, many practices , thoughts and beliefs of the 
Roman Catholics, an ancient set fount in Arabia too in the early times, 
and many rites and habits of Hindus. In addition, our peculiar dispositions 
and misconceptions have created among us many things, which are not 
really part of Islam,..." 
Syed Ahmad was against blind imitation of medieval Muslim 
authorities. His trip to Europe had taught him that tradionalism and not 
Islam, has kept his people back. He was the upholder of reason in the 
contest between reason and traditionalism {aql versus taqlid) in India. In 
one of his letters to Mohsin al Mulk he says, "If people do not shun blind 
adherence, if they do not seek especially that light which can be found in 
the Quran and the indisputable Hadith, and do not adjust religion and the 
Science of today, Islam will become extinct in India"^. 
Syed Ahmad further held that people "have set up so another god, 
by the side of one God, the customs of their fore-fathers and their own 
usages; similarly, they have created many prophets by the side of the 
7 Maqalat-i-Sir Syed, Vol.X, pp.39-51 (Tr. from Hussain, m. Hadi, op. cit., p.85) 
8 Syed Ahmad, Tahzeb ul Akhlaq, Vol. II, pp.6-7 
9 Syed Ahmad's letters, Khatut -i-Sir Syed to Mohsin al Mulk, ed. Ross Masood, Badaun, 
1931,p.55; see also May, L.S., op.cit., p.46. 
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Prophet Muhammad.and accepted many Qurans besides the Quran 
revealed to the Prophet Muhanmiad"'°. He wanted to eUminate all extra 
Islamic thoughts and practices which had found their way in Islam due to 
the practices which had found their way in Islam due to the writings of 
exegesis, jurists and Mutakallimun. Syed Ahmad wished to do away with 
'false gods', 'false prophets' and ' forged Quran', the way "our ancestor 
Abrahim had done to the idols of his father". He also wished to " re-
establish in the world the obedience of one true God, that of His true 
Prophet Muhammad (SAW) and of His true Book"". 
He asked the Muslims to reflect upon their conditions carefully and 
honestly to fmd out whether the customs and practices prevalent are due 
to foreign influences or had their origin in Islam ; whether they are in 
accordance with the Shariah of Islam. He further advised the Muslims to 
learn modem sciences and languages, and acquaint themselves with the 
11 
art of decent living. If this would be done, said Syed Ahmad, Muslims 
as well as Islam, would be spared the contempt and low opinion of the 
non-Muslims.'"* 
10 Mazharuddin Siddiqi, Religious Thought of Sir Syed Ahmad Khan, Islamic 
Studies,(Islamabad), September 1967, ol.VI, No.3, 
11 Maqalat, vol.X, p.80; see also Siddqi, Mazharuddin, op.cit.,p.54. 
12 Hussain, M.Hadi, op.cit.,p.85. 
13 ibid.p.85. 
14 ibid. 86. 
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Syed Ahmad held that one of the reasons why the Indian Muslims 
are held in low opinion by others is their total rejection of material 
demands of life in comparison with the spiritual world. Perhaps they are 
rather mistaken in understanding the religious spirit of Islam. He believed 
that correct awareness of the relation between material and other 
worldliness will enable the Indian Muslims to raise their standard of 
living. He argued in his article, "The relation between the religious and 
secular life", that "to strive for material progress was equivalent to 
striving to make the best of both worlds,"'^ He further held that if a 
person is strong economically, socially, politically and morally, he will 
have more chances of a better life in the hereafter. On the other hand, if a 
person loses his wealth, power and position, he has to go begging, fi"om 
door to door. His children would be hungry, illiterate and good for 
nothing. They would become thieves and lose all moral virtues. They 
would earn their livelihood by cunning and deceit. Syed Ahmad believed 
that in such economic conditions a person will not be able to lead a good 
moral life. He argued that to strive for the material progress and cultural 
development does not mean the neglect of the Life hereafter'^ He was 
inspired by the Quran in this respect. "Our Lord, give us in this world and 
good in the next"( Quran, Surah, Baqara,ll: 201) 
15 Maqalat, Vol.V.,pp.85-86; see Hussai,M.Hadi, op.cit.,pp.99-l 00 
16 Ibid.,pp.82-86 
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He asserted that Islam is fundamentally interested in the betterment 
of the social order and welfare of men. It is only through improving the 
society that man can attain his salvation(in the next world). An individual 
who lives for himself, without caring for others and isolating himself 
from socio - political forces surrounding him, cannot claim to be follower 
of Islam'^ . He wished to reconstruct Muslim socio-political order. He 
made the individual realize that he is not helpless; he can change his 
destiny by his sincere efforts, "that his salvation does not lie in isolation, 
1 Q 
but in the right ordering of his society..." .He gave him the sense of his 
own importance and dignity'^ , to make him more receptive to the new 
spirit of time. 
Syed Ahmad made a distinction between social and religious 
precepts . Social precepts are not immutable and permanent like 
religious concepts and commandments. Social regulations keep changing 
from time to time. Thus, in view of Syed Ahmad it is not objectionable to 
use knowledge and science for social progress. Changes in social context 
do not harm Islam or any religion. All modem things are neither un-
Islamic nor religious innovations. Those who think on those lines will not 
be able to pull themselves out of the morass in which they have fallen. 
17 Siddiqi, Mazharuddin, op.cit., p.45 
18 Maqalat, Vol.pp.276-78. 
19 ibid.pp.276-78. 
20 ibid.,pp.l-9. 
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The world is going ahead and we are Ungering behind in all walks of life, 
(eg.,industrial, scientific, cultural and creative) . 
Educational Endeavors and PoUtical Defence 
Apart from purely social and theological motives behind his 
rationalistic Islam there are found educational and political considerations 
as well. However, before going into the details of educational endeavors 
of Syed Ahmad, it is worthwhile to say something about the situation in 
which he exercised his efforts to educate his people. Muslims were facing 
an odd situation. They had been the rulers of India for centuries and now 
they were no more the masters of their land. This fact alone made their 
reconciliation with the British difficult. But there were many other factors 
too that played no less significant a role in deterioration of the Muslims' 
condition. One of them was their attitude towards European education 
and Western ways. This led the Muslims to develop a feeling of isolation. 
They kept themselves out of English schools and Government jobs and 
this resulted in their economic decline. But apart from this, the British 
had also adopted a strong anti - Muslim posture. 
21 ibid.,pp.6-7. 
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i) Muslims were blamed for instigating the 'mutiny'. The government 
followed a vindictive policy towards them, subjecting them to 
indiscriminate measures, confiscations and executions 
ii) There was a group of Muslims who regarded the Western Sciences 
and education as injurious to their religious beliefs . They were 
reluctant to side with the British and all that was associated with 
them. 
In this regard one should mention Maulawi Fazl-i-Haqq Khairabadi 
who has outlined the reason of Muslims' attitude towards the Englishmen 
in India. He says that there was a systematic attempt on the part of the 
British Colonial Raj to make the Muslims economically helpless. 
He writes that the British brought standing scope to monopolize the 
grain business and put pressure on the Muslims by creating artificial 
famine conditions. 
On the cultural front, the British replaced traditional schools with 
those run by the Englishmen or newly converted Hindu-Christians. This 
Maulavi Fazl-i-Haqq believes, was directed to influence the Muslim faith. 
The ultimate aim both of economic measures and educational changes 
22 Abdul Hamid, Muslim Separation in India: A Brief Survey ]858-1947,Lahore, 1967, 
(Introdution), p.9. 
23 Perhaps for the reason that" missionary schools were started in which the principles of 
Christian faith were taught"., Syed Ahmad, The Causes of India Revolt, Agra, 1857, pp.24-25. 
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was to have in India a people who were economically helpless and 
religiously sympathetic to British. Muslims were aware of those and this 
led to 1857 Freedom Movement.^ '^  
The position of the Hindus was quite different. For them new 
government was merely a change of the masters, as they had been a 
subject race before. They welcomed the political change and conciliated 
with the rulers. The British wanted to strengthen their position; it was 
possible only by having loyal allies. The cheerfiil co-operation of the 
Hindus made them popular and loyal in the eyes of the British. "No 
serious effort was made to reconcile the Muslims, if there were any 
favours, it was reserved for the Hindus" . Due to this partiality of 
government, the Muslims' feeling of hatred grew much stronger. 
It is also said that in the nineteenth century the Muslim community 
in the sub- continent reached a dead end 
In the words of another writer "they are sunk into lowest depths of 
broken pride, black despair, and general penury"^^. Hunter observes, "the 
Muhammadans have now sunk so low, that, even when qualified for 
Government employment, they are studiously kept out of it by 
24 Fazl-e-Haqq, Khairabadi, Al Thurat al HindiyahJ\JTdu Tr.) by Abdul Shahid Shirwani, 
Labor, 1974,pp.253-56. 
25 Quraishi, Ishtiyaq Hussain, op.cit., p.45. 
26 ibid., p.235 
27 ibid., p.233 
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Government notifications. Nobody takes notice of their helpless condition 
and higher authorities do not even acknowledge their existence"^ .^ 
Hunter has admitted himself that, " there is no government office in 
which a Muslim could hope any post above the rank of porter, messenger, 
')Q 
filler of ink pots and a mender of pens" . A feeling of helplessness, 
finstration, passivity and docile obedience to authority, was quite natural 
in such condition^ .^ 
Syed Ahmad could not passively watch such a state of affairs. He 
took it to himself to reorient Muslims to the changed conditions and 
inculcate in them self respect. For this purpose, he left no effort unspent. 
His first object in this respect was to bring about a better understanding of 
the British rulers and their Indian subjects. He felt seriously that 
fi-iendship between them must be cultivated for the safety of the Muslim 
community. By his approaches, writings and personal contacts he tried to 
give a better understanding of the Muslims essential nature . He said, " I 
am in favour of the consolidation of the British, but only because I see the 
welfare of the Indian Muslims in that consolidation. And I feel that they 
can emerge from the present state of decline only with the help of the 
28 Hunter, W.M., The Indian Musalmans, Calcutta, 1945, p. 167. 
29 Abdul Hamid, op. cit., pp.9-10 (Introduction) 
30 Siddiqi, Mazheruddin, op.cit., p.47. 
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British government" . To fight the British antipathy towards the 
Muslims, he wrote a review ( The Loyal Mohammadans of India) of 
Hunter's The Indian Musalmans . He tried to argue that to be a MusHm 
does not necessarily imply hostility towards the English. Syed Ahmad 
wished a change of heart in the British for the Muslims. He at the same 
time tried for an entire change in the Muslims out look of life. This could 
be achieved, "by learning the language of the British with a degree of 
proficiency that would reduce to some extant the distance between the 
ruler and the ruled" . Syed Ahmad urged the Muslims, " to shed their 
prejudice against English and learn it as they had for centuries learnt 
Persian, as such a foreign language to them as English" . He wanted to 
impress upon the people that modem education, did not undermine the 
Islamic essence and principles. Syed Ahmad held that ' no religious 
prohibitions stand in the way of our learning any language spoken by any 
of the many nations of the world" '^*. 
However, learning of English language was not enough and Syed 
Ahmad advised the Muslims to adopt western methods of study, research 
and writing. He told them that one of the causes of the progress of the 
West is its intellectual progress and proficiency in the physical sciences. 
31 Hay, L.S.,op.cit.,p.85; see Hali, Altaf Hussain, Hayat-i-Javid, p.340. 
32 Quraishi, Ishtiaq Husain, op.cit., p.243. 
33 Hussain, M.Hadi., op.cit., p.52. 
34 Ibid., p.52 ; two extracts given above are from his speech he made on 6th Oct., 1863 before the 
Muhammadan Literary Society at Calcutta, Maqalat, V0I.XII, pp.285-86. 
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With this diagnosis in his mind, he reached the conclusion that his people 
must first be acquainted with the achievements of science in the West^^ 
His mission was to fight against the forces of backwardness and 
ignorance working in the Muslim community. These things were, 
according to him, the real enemies of Islam and the progress of the 
Muslims. 
He was aware of the fact that Muslims are seriously in favour of 
(Taqlid) traditionalism and {Taqdir) predestination. They thought that 
what could not be done must be attributed to fate. Under this impression 
both their thought and actions had become passive. Syed Ahmad 
attempted to replace activity for passivity by telling them that blind 
adherence {Taqlid) is responsible for their present state. He then took up 
those key concepts which had a demoralizing effect on the Muslim mind 
and analyzed them. 
To Change the rigidity in the Muslims' thinking, as a campaign 
against their backwardness, he suggested that modem education must be 
imparted to them. He emphasized the importance of education of the 
Indian Muslims, because he was aware of the fact that " education is a 
weapon forging new ideas: social, educational and political. Once the 
35 Quraishi, Ishtiaq Husain, op.cit.,p.238. 
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primary problems has been tackled ( and some what solved) the other less 
urgent.. .issues could be bundled" . 
He reminded the Muslims, of their cultural heritage, nobility, and 
advancement in education, their pride and vanity. If we turn over the 
pages of History, held Syed Ahmad , we will find , that the period of 
Islam's greatest glory was the time when the Muslims progressed in 
secular arts and science and enjoyed power and prestige . 
Thus, Syed Ahmad tried to bring the Muslims community out of 
medievalism into the new age and showed them the path of modernism 
and progress which could enable them to lead a life worthy of their 
glorious past and noble traditions. He laid the foundations of fi-eedom for 
his people. He believed that Muslims through their constructive efforts 
would be able to recapture their self respect and independence in course 
of time. 
In order to defend Islam, he wanted entire change in all the subjects 
of the Muslims' life. He reinterpreted Islamic thought, complied an 
exegesis of the Quran according to the needs of time, rearranged the 
social context, defamed the political aspect of their life and tried his best 
to solve economic problems faced by the Muslims. He wanted to remove 
36 May, L.S., op.cit., p.80. 
37 Maqalat, Vol.I, pp.277-78. 
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the feeling of inferiority and moral chaos caused by decline in economic 
and political life of the Muslims. His efforts gave a new hope and a sense 
of mission to his people. He showed them the rational path which goes 
towards considerable religious progress, dynamic thinking and 
reformation of the Muslim society. He enabled them to emerge from 
political decline of the Muslims. His efforts gave a new hope and a sense 
of mission to his people. He showed them the rational path which goes 
towards considerable religious progress, dynamic thinking and 
reformation of Muslim society. He enabled them to emerge from political 
decline and social disintegration. He proved that Islam is a rational and 
liberal religion and a reinterpretation of Islamic thought ought to be 
acceptable to the new age. Every injunction of shariah and every law of 
Islam must be presented in a rational manner because reason and 
common sense is the only true guide for the apprehension of religious 
values. He fiirther suggested that with the change of time and situation 
there must always be a corresponding change in the out look of the 
people which could enable them to reach the demands of the fast 
changing world. With his efforts he inspired changes in all aspects of the 
Muslims' life and left them in a greatly changed position to face the 
changing circumstances. 
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CHAPTER - III 
Sir Syed Ahmad Khan and His Ilm Kalam 
Growth of physical sciences, empiricism and materiahsm had 
profound effect on the human thought. Almost all metaphysical and 
theological concepts were challenged and went under remarkable 
changes. Traditional supematuralistic assumptions were rejected. 
Theology of the scholastics was replaced by conception of causation. 
New interpretations were given by modem thinkers which were quite 
different from previous theological and metaphysical thought. 
The Question arises as to whether Syed Ahmad was influenced 
by this state of Western thought. The answer would be that one 
civilization is always an interaction of different civilizations. It cannot 
be held that a religion or a person is not at all influenced by his 
atmosphere, culture and current thoughts around him. People's ideas 
change as the things and surroundings change with the passage of time. 
One cannot formulate a theory in a complete intellectual vacuum. 
Hence, it would not be wrong to believe that Syed Ahmad, who visited 
England, at a time when spiritual crisis was prevailing over there, 
remained entirely unaffected in his thinking. The philosophy of 
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progress and evolution played an important role in the thinking of Syed 
Ahmad. He adopted a scientific mode of thought for the defence of 
Islam and interpreted Quran in terms of nineteenth century modernism. 
However, we would like to mention that Syed Ahmad's 
interpretation of Islamic faith is not entirely new one but novel 
consequences lie in his mode of analysis. The influence of western 
thought could be accepted up to a certain limit, i.e., on the growth and 
development of the philosophical ideas of Syed Ahmad. Nevertheless, 
the influence of his Muslim predecessors cannot be overestimated. It is 
said that the "fundamental idea of these reformers like al-Ghazali, ibn 
Rushd,etc. was the same as has gained ground in modem times owing 
to the extension of natural science" ^ and "the direct continuity 
between the Mu'tazilite philosophers of al- Ghazzali's day and the 
contemporary modernist reformers illustrate the consistent pattern 
which has characterized the whole of Islamic history" . 
It is believed that some issues which had created enthusiastic 
admiration in the Western world, did actually emerged fi-om the 
Muslim mind - for example, it was al- Kindi and not Descrates , who 
first held that the mathematical method was essential for philosophical 
1 Jameelah, Maryamjslam Verses the West, Lahore, 1962,p.l27; see also, Ali, Ameer, The 
Spirit of Islam, London,1952,pp.334-35 
2 Jameelah, Maryam, op.cit.,p.l29. 
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enquiry . Ibn Macauli's theory of evolution seems to be a general 
outline of Darwinian philosophy"^ .Ibn Rushd held that religious truth is 
allegorical and pictorial, i.e., the product of imagination. Morality is in 
conformity with reason and above the considerations of reward and 
punishment^ . 
Shah Waliullah introduced the concepts of progress, change and 
dynamism. Even al Ghazali was aware of the fact that religion was 
loosing its hold due to the philosophical mood of his age, and " at this 
juncture that al - Ghazali came forward to interpret the true principles 
of Islam and to reestablish the religious spirit in the hearts of the 
people"^It is clear that Muslim thinkers have at various points of time 
felt that the fundamentals of Islam should be rediscovered and 
religious thought reconstructed. 
With this in view and indicating the influence of Muslim 
thinkers and the western thought on Syed Ahmad's religious thinking 
and mode of speculation, we may conclude that since seeds of 
rationalism were sown and some of the main elements of modernism 
were introduced by the Muslims nearly one thousand years ago, the 
3 Sharif, M.M., Muslim Thought Its Origin and Achievements, Lahore, 1951, p.89. 
4 Ibid.,p.93. 
5 Ibid, pi 04-05. 
6 Umaruddin, M.. The Ethical Philosophy ofal - Ghazali. AMU,Press,1962,p.l38. 
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intimations of the Muslim thinkers are not difficult to find in Sir Syed 
Ahmad's philosophy. However, increased knowledge produced more 
comprehensive views and developed theories against fresh challenges 
and new problems of time, which were accepted by the minds which 
had fallen into the grip of modernism. 
Syed Ah mad ^ s logical tools 
What is most striking is that Syed dealt with Kalam issues 
without first having identified the appropriate logical tools. Syed 
Ahmad shows himself to be a craftsman who wishes to do a job 
without much caring for the tools and materials at his disposal. He has 
a clear idea of his objective but he is unaware of, or perhaps does not 
care, as to how he should go about his enterprise. He invokes, at one 
and the same time, classical concepts to discuss kalam problems, as 
well as psychological, pseudo - rationalistic and purely empirical ones. 
He is aware of the fact that a new and different understanding of the 
meaning of religious terminology is not acceptable for all times to 
come. Values of life in different periods of history are manifested in 
language differently. This, according to Syed Ahmad, squares with 
prevailing socio-psychological conditions of the time. It is necessary to 
see the context in which the verses appear in the Quran and the words 
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used. Without a context in view, for S3feavA^^"'~^'^**^4lJ'F^ 
meanings of the language will take us away frol^feetJI 
value of its application, in a changing society. 
Syed did not believe in the literal meaning of the 
anthropomorphic expressions of the Quran. According to him, 
metaphorical interpretations were more appropriate. He illustrated in his 
Tahrirfi Usul-i-Tafsir that 'Heaven's gate', 'the camel passing through 
Q 
a needle's eye' would become useless if the literal meaning is given. 
Secondly, words may have more than one meaning. For instance, 'Zaid 
is a lion' obviously does not mean that 'he is an animal' but ' he is 
brave'. 
Some times there is a contradiction in Syed Ahmad's method. 
He believes in metaphorical interpretations but he also gives literal 
meaning to particular terms such as God. He has not given an 
explanation of this basic concept according to his own principle. It is 
not wrong to say that his philosophy in this respect is putting the cart 
before the horse. 
7 Maqalat-i-Sir Syed, Vol.Il, p.249 
8 Tahrirfi Usui al Tafsir,Pati\a, Khuda Bakhsh Oriental Public Library, 1995, see also 
Maqalat,Vol, IIpp.250-51. 
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It should be also mentioned that Syed Ahmad wanted to show 
the rational and psychological significance of the metaphysical and 
theological Propositions. He held that miracles are impossible as they 
are against natural laws. Prayer is a simple suggestion, prophecy is the 
highest stage of perfection, angels and Satan are human faculties (good 
and evil respectively), revelation a natural source of knowledge and so 
on. He did not have a metaphysical perspective for the analysis of such 
concepts that was necessary for the justification of a new Kalam. 
What we wish to show is that Syed Ahmad' s thesis has 
implications which most people have overlooked. And these 
implications lead to some fantastic situations. For example, we do 
know that Syed Ahmad was aware of the social implications of his 
theological efforts. He thought that with a new Kalam he would be able 
to give a new impetus to social change and this could be achieved by 
breaking old stagnant approaches of thought. Since people believed in 
passivity and social resignation due to outmoded concepts of prayer 
and miracles, Syed Ahmad tried to argue against them. But the 
difficulty in his thesis is that the concept of rigidity or immutability of 
natural laws does not square with the principles of social change 
employed by Syed Ahmad. The reason is that Syed Ahmad is not clear 
about the nature of natural laws and the principles of social dynamics. 
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For Syed Ahmad natural events occur naturally. This implies 
that these events can be explained by invoking natural laws. But if we 
accept this thesis then whatever happens in the world whether in the 
physical or non- physical context, in the organic or inorganic world, in 
the psychological or socio- cultural domain, it will follow one and the 
same logic of explanation. This reminds us of Hempel for whom "to 
explain" is to deduce the explanandum from the explanans which 
contain natural universal laws.^ Some philosophers are rather reluctant 
to apply the Hemplian model to socio - psychological and historical 
phenomena. The same argument can be built against Syed Ahmad. 
Syed Ahmad's account of prophecy is the case in point. No doubt, he 
does not say that prophecy is a natural event. He, on the other hand, 
holds that prophecy is a natural faculty. To say that it is a natural 
faculty means that it is psychological and relative to individual 
psychological histories. However, Syed Ahmad calls it a divine gift ( 
at the same time ) and snatches it away from the probing hand of a 
psychologist. 
9 Bowroan, Allen, Studies in Philosophy of Religion, ed.N.K.Smith, London, 1938, 
Vol.II,p.57. 
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Prophecy 
Prophecy is the most significant issues of Kalam and of theology 
in general. Prophecy and revelation have been discussed in theology as 
well as in philosophy and have been a subject of much controversy in 
almost all cultures and in all religions. Much hard work and careful 
attention has been devoted towards the understanding of these 
problems. Traditional treatment of these concepts is different from 
their modem formulations. It would not be wrong to say that during the 
nineteenth century the time honored conceptions of 'Revelation', 
'Prophecy' and 'Angel' had lost the conventional meaning for the 
theologians and philosophers. 
Syed Ahmad was not much different from his predecessors, such 
as al- Razi, al - Farabi, Ibn Sina, al- Ghazali, Ibn Muskawaih and Shah 
Waliullah in the treatment of the problem of prophecy and revelation. 
It is, however, true that Syed Ahmad sees this problem from a slightly 
wider perspective. 
Syed Ahmad explains prophethood in demystified and 
deterministic terms, and avoids all metaphysical and anthropomorphic 
references and gives rational explanation of the spiritual gift of 
prophecy. For him prophetic faculty is a power like other human 
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faculties. He also identifies Jahriel with prophetic faculty, holding that 
Jabriel is not a separate existence as a messenger between God and His 
prophets. 
Early theologians held i) that prophethood was an office granted 
to a person deemed fit for it by God. ii) Secondly, it was held that a 
prophet was by nature a prophet'^. 
Syed Ahmad rejects the first and follows the second view. He 
adds that all men are not alike and a prophet is not chosen from a 
multitude of people or from the common herd of men but a prophet in 
fact is bom as a prophet . 
Syed Ahmad holds that prophetic faculty (Nabuwat) is not an 
office (Mansab) but a natural faculty'^, just like other human powers. 
A person who has this faculty is a prophet and whoever is a prophet is 
necessarily gifted with this faculty. However, as all human faculties 
depend on the physical constitution of men, so is the faculty of 
prophethood intimately separate related to the prophet's spiritual 
constitution? A prophet is a prophet while he is still in the womb of his 
10 Al- Razi has given these two opinions of the primitive scholars in ]\is Tafsir al Kabir. 
11 Maqalat, Vol. XIII, p.73. 
12 Ibid.,p.73 
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mother . In other words, the prophetic qualities and intelligence are 
innate and inborn. However, these prophetic faculties find their 
expression after a definite period in the life of the prophet, just as 
flowers bloom and the fruits grow on the trees at a particular time of 
their life cycle''*. 
Syed Ahmad regards revelation as a kind of knowledge'^ . He 
asserts that revelation (wahy) is a universal property of life (i.e., of 
men, animals and even of insects).Animals have independent nature 
and their instinct serve the purpose of revelation. Human nature is 
different from animals, a young baby utterly depends on others; he 
cannot defend himself Neither can he run away from dangers, nor he 
can understand his surroundings. For Syed Ahmad, in order to preserve 
life, to infer conclusions from premises and for generalizations, another 
type of revelation, i.e., reason, is required'^ . This characteristic is 
ascribed to human beings. All branches of knowledge, adds Sir Syed 
Ahmad, are the result of this power ( reason or the higher type of 
revelation). 
13 Ibid.,p.73. 
14 Ibid.,p.75. 
15 Ibid.,pp. 110-111. 
16 Ibid., p.l 10-114. 
17 Ibid.,p.ll5. 
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For Syed Ahmad, men are not equal but differ in their rational 
powers from one another. Every person is bom with certain tendencies 
and inclinations. Provided they realize the possibilities of their nature 
and put in the required amount of effort to actualize them, they would 
become experts {Imam) in their respective fields, such as knowledge, 
medicine , art, music, painting etc.. After all, he would say, we talk of 
a bom poet, a bom artist, a bom musician, a bom scientist and so on. 
Without appropriate natural talent it is impossible for an individual to 
become a real artist or a real poet, etc. These talents are inborn and 
cannot be acquired by sheer hard work. The talented individuals, other 
than the prophets, too receive revelation in their particular domains of 
life. 
The same is the case with a prophet, when someone is endowed 
with spiritual perfection according to Syed Ahmad, his natural aptitude 
reaches its highest level of development and he is called a prophet'^. 
He possesses natural proficiency of guidance, of exceptional intellect 
and of curing spiritual ailments. A prophet is a doctor of spiritual 
diseases , he can improve the moral conditions of his people. 
18 Ibid.,p.67. 
19 Ibid.,pp.68,l 18,121,128. 
20 Ibid.p.68 
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This rational explaination of prophethood clearly does away 
with the concept of angels as bearers of the Divine message. 
Accordingly, Syed Ahmad rejects the idea of the separate existence of 
Jabriel, a messenger between God and the prophet. 
The only messenger between God and prophet, according to Sir 
Syed , is a faculty of the prophet himself i.e., Malkah-i-Nahuwwat, 
which is also called Namus-i-Akbar and in Shariah language Jabriel-i-
Azam . Syed Ahmad has given Quranic reference in this respect. 
When a prophet thinks about something, all of a sudden an idea comes 
to his mind without any external interference and his heart feels a 
shock, just as an object falls from a height . 
Hence, there is no messenger according to Syed Ahmad to bring 
God's commands, but a prophet's heart is the perceiver of everything 
which is revealed to him by God. His heart is like mirror which 
reflects the Divine illumination. It is his heart which carries the 
message of God and then returns with the Divine message. He is the 
being from whom the words of God's speech emanate; he is himself 
the ear which hears the noiseless and wordless speech of God. 
21 Ibid., p. 13 
22 Ibid.,p.l21. 
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Revelation gushes forth from him like a fountain, then it descends on 
him. This is called inspiration . 
The mental status and spiritual experiences of a prophet are not 
supernatural but accord with the laws of nature. He hears his spiritual 
message by his physical ears as if somebody else is saying something 
to him; he sees himself with his physical eyes as if another person is 
present before him '^^ . 
Accordingly, revelation is that which is impressed on the heart 
of the prophets by God. This experience is so pure, distinct and clear as 
if someone is talking to a person or he is listening to a voice . Here 
arises a problem. How can a distinction be made between a prophet 
and a mentally sick person's behaviour, who hears voices when there is 
nothing to hear and see when no one is present before him ? These 
experiences are the result of his own imagination. Syed Ahmad himself 
has differentiated between a prophet's experience and a lunatic's 
behaviour. He holds that an insane person is unaware and unconcerned 
about everything. While a prophet possesses the capacity of spiritual 
and moral training of his fellow beings, he is aware of the absolute 
23 Ibid., p.68. 
24 Ibid.,p.68 
25 Ibid.,p.69. 
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reality, he works for the welfare of humanity, he conveys his revelation 
to his people . He is endowed with perfection of nature . However, 
non-believers would call even the later a majnun (lunatic). 
Syed Ahmad's psychological treatment of the nature of 
prophecy would bring several points of criticism before us for 
consideration. 
I. The implication of Syd Ahmad's doctrine that revelation is the 
result of natural and imaginative powers of the prophets would 
be that the Quran is the creation of the prophet's own efforts. 
II. It would lead towards another implication that the prophet, like 
other authors, was influenced by the social, ethical and cultural 
temperament of his age and by the achievements of other 
authors, ideas, beliefs and superstitions that float around him. 
The Quran would neither be considered infallible in its meaning 
nor universal in its scope. It would go against the genuineness of 
the prophet and the prophetic message. 
III. Even if it may be accepted that revelation is the result of 
imaginative power of the prophets, the question immediately 
comes to our mind, what about the revelation of animals and 
26 Ibid.,p.69. 
27 Ibid.,p.l22. 
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insects? Do they also have imaginative powers? we do know that 
Syed Ahmad assigns revelation to the insects as well. 
IV. Syed Ahmad's interpretation of angels as aspects of the 
prophetic faculties does not conform to what the Quran has to 
say in this regard. The Quran, at places, suggests that the angels 
are beings independent of the extraordinary powers of the 
prophets. The angels are depicted to be holding " the throne of 
their Lord" ( Quran,Surah, Al Haqqah LXIX : 17) and they will 
" come down from great heights" (Quran, Surah, Al Furqan 
XXV: 25)etc. 
V. We may also argue against Syed Ahmad's contention of 
prophethood as a natural faculty just like other human faculties. 
One may argue, natural faculties, at least some of them can be 
acquired with training and practice. A person can learn to paint, 
to play musical instruments etc. Can we say the same about the 
prophetic faculty? Syed Ahmad does not say this but it follows 
from his thesis. 
The early Mutakallimun linked their theory of prophecy with the 
Divine Reality. Prophecy and revelation or prophetic consciousness for 
them, are not merely internal and subjective phenomena but have an 
external Divine origin. Thus, prophecy for the Mutakallimun is Divine 
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manifestation or animation of knowledge through God. While for Syed 
Ahmad prophecy is a category of natural phenomena. He omitted all 
that was of supernatural character, from such conceptions. 
Consequently, we may say that the Mutakallimun 's theory of prophecy 
emerged from metaphysical speculation, while that of Syed Ahmad's 
from psychological or natural mental structure of human beings. 
Nevertheless, it is not difficult to infer from the comprehensive 
details of the problem of prophecy that traces of Mutakallimun's 
treatment are present in Syed Ahmad's philosophy. 
Miracles 
The possibility of miracles has been a recurring problem in the 
philosophy of religion. Both Muslim and non- Muslim theologians of 
Medieval and Modem times have attempted to interpret the meaning, 
importance and significance of this concept. Views about the problem 
have varied from time to time, from place to place. No single set of 
categories, nor one philosophy, prove adequate for all occasions and 
for all times. Early rationalist ( the Mu'tazilite') interpretations were 
reanalyzed in the last century. The Muslim theologians believe that 
new scientific learning necessitated this study. New theories and 
scientific concepts influenced contemporary philosophy. This changed 
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the educated men's outlook of life not only in the west but in the 
Indian Sub- continent as well. Syed Ahmad Khan was one of those 
who followed the rationalistic interpretations of religion. It is thought 
that he was influenced by the scientific, objective and intellectual 
attitude of the west but this may be disputed. It is hard to give specific 
reference of the works in this regard. Quotations are rare in his 
writings. In fact, he did not interpret 'miracles' very differently from 
the Muslim theologians and philosophers who disputed the possibility 
of miracles, eg. the M'tazilites, ibn.Sina, al. Razi, ibn. Rushd etc. Syed 
Ahmad himself acknowledges his debt to his predecessors on this 
issue. In his Maqalat he says that all the Muslim scholars agree with 
me on the doctrine of the denial of the possibility of miracles. Syed 
Ahmad's views in this regard will be delt in detail in the next chapter. 
Prayer 
Originally prayer {dud) was not one of the issues of the Kalam 
problems. It was recognized as a corollary to the question regarding the 
nature of miracles. However, it acquired central importance in later 
discussions on Kalam. Syed Ahmad Khan has delt this issue also in 
detail. It is usually thought that Syed v^hmad denied the efficacy of 
prayer {dud). It is, however, difficult to decide unambiguously whether 
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he entirely rejected the conception of efficacy of prayer.^^ On the one 
hand he held that to understand the efficacy of prayer in the form of 
miracles, that is suspension of natural laws, is absurd. He did a lot to 
repudiate the primitive outlook of the miraculous fulfillment of prayer. 
On the other hand, he asserted that no prayer is unanswered and if it is , 
its reward would be given on the Day of judgment. Before discussing it 
in detail, it is better to know how did Syed deal with the concept of 
prayer. 
According to Syed Ahmad, prayer {Du 'a) is to call upon God, 
"to direct oneself to Him, to perceive His presence , to assert that He is 
worshiped in truth".^^ 
In this way he identifies Du 'a and Nida (to call upon) as well 
as prayer and worship. He has given references of Quranic verses to 
establish his argument. In the following verses the word Du 'a (prayer) 
is used in the former and Nida in the later, in one and the same sense: 
"There did Zakariya pray to his Lord, saying : "O my Lord ! Grant 
unto me From Thee a progeny That is pure: for Thou Art He that 
heareth prayer!" (Quran, Surah, Al-i-lmran III: 38). 
28 Intikhab Mazamin Sir Syed, Aligarh Institute Gazette, ed. Asghar Abass, Lukhnow : 
U.P.Academy,1982,p.ll7. 
29 B.A.Dar,Op.Cit.p.l98. 
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" And ( remember) Zakariya, When he cried to his Lord: " O my Lord! 
leave me not Without offspring, though Thou Art the best of 
inheritors."( Quran, Surah, Anbiyaa XXI: 59) 
It would be called efficacy of prayer, according to Syed Ahmad, 
because a son was predetermined, and therefore had to be bom. Syed 
Ahmad adds that at several places in the Quran requests are made to 
God without using the word Du'a .As Ibrahim (Pbuh) said, "O my 
Lord! grant me A righteous (Son)!". So We gave him The good news 
of a boy ready To suffer and forbear." (Quran, Surah Sajfat XXXVII : 
100-101). Concept of prayer stresses Syed Ahmad, is used in the same 
sense in another verse^^, i.e., 
"Or, who listens to the (soul) Distressed when it calls On Him, and 
who relieves Its suffering, and makes you (Mankind) inheritors of the 
earth..." (Quran, Surah, Naml XXVII : 62). Secondly, Syed Ahmad 
holds that prayer ( Du 'a) and worship (Ibadat) are also identical . 
As it is obviously clear from the following Quranic Verse: 
30 Maqalat-e-Syed, Vol.XIII, p.59. 
31 Maqalat-e-Syed, Op.Cit.,p.56. 
32 Maqalat - e - Sir Syed, XIII, p.56. 
33 Maqalat - e - Sir Syed, Vol, XIII, p.57. 
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"And your Lord says : Call on Me ; I will answer your ( prayer) : But 
those who are Too arrogant to serve Me will surely find themselves in 
Hell - in humiliation!" (Quran, Surah, Mu 'min XL : 60). According 
to Syed Ahmad Khan this is sufficient to show that prayer is identical 
with worship.^ '^ There is one further aspect of this problem held by Syed 
Ahmad i.e., when prayer is worship, and God has given us assurance 
that all prayers will be answered, in this sense of the word efficacy of 
prayer means the acceptance of worship . 
He fiirther adds, as prayer is worship, so reward of the worship 
would be given on the Day of Judgment . He takes it to be a fact that 
prayer is an attitude of earnest expectancy, when a person prays, he 
concentrates with all his attention on a definite end. He realizes the 
Greatness and Kindness of the All Powerful God. In such a state of 
consciousness, that power is motivated which comforts and consoles 
human beings in distress and trouble; it overpowers all feelings of 
depression and helplessness. And man feels solace and patience. This 
state of mind, according to Syed Ahmad, is necessary for worship. 
34 Maqalat - e - Sir Syed, V0I.XIII, p.57. 
35 Ibid, p.59. 
36 Maqalat - e - Sir Syed, Vol. XIII, p.60. 
37 Ibid., p.57. 
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It is clear from the above statement that Syed Ahmad does not 
beUeve in the efficacy of prayer in the common usage of the term, i.e., 
God fijlfils prayer even at the cost of a breach in the course of nature 
and in the case of Prophet's prayer even miracles happen. 
Syed Ahmad further holds that by the efficacy of prayer is meant 
that God answers the prayer. But this leads to two difficulties. Firstly, 
many prayers are not answered while God has promised for answering 
of prayer. (Quran, Surah, Mu'min XI :60) 
Sir Syed's answer to such objection is that unanswered prayer 
will be rewarded on the Day of Judgment. It may be asked : those who 
pray for the terrible destruction of their enemy, are they not seeking 
God's cooperation? In case their prayers are not fulfilled in this world, 
what sort of reward would be given to them on the Day of Judgment? 
Secondly, every thing is predetermined and is in God's 
knowledge , i.e., whether it would happen or not. Nothing can go 
against pre-determined order. So how can the prayer (wish) of a person 
change the pre-established course of nature or the occurrence of any 
event? Only that prayer is said to be fulfilled which was pre -
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determined. For example, Zakariya's (AS) prayer was answered 
because it was destined that he would be blessed with a son. 
According to Syed Ahmad Khan, if the course of the world is 
predetermined and God does not intervene in natural affairs neither 
does He create breaches in the smooth ruiming of events, it would be in 
vain to pray to God. Syed Ahmad, however, dos not accept this 
conclusion. He argues that one must pray even if the natural order is 
predetermined because a person does not know what precisely is and 
what is not so determined. Thus with all his deterministic attitude, 
Syed Ahmad wishes to make some room for chance and contingency in 
the affair of the world and wishes people to bank on such 
contingencies. 
Syed Ahmad has given a psychological interpretation of the 
efficacy of prayer. He believes that suggestion has a great influence on 
the mind as well as on body. Suggestion acts subconsciously. It is 
impossible to isolate human life from the psychological effects of 
prayer. 
We may conclude, thus that Syed Ahmad's argument as we 
understand , is a natural evolutionary process, by the help of which he 
38 Maqalat -e- Sir Syed, Op.Cit., pp.57,59. 
39 Maqalat-e-Sir Syed, Op.Cit, p.61. 
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reconciles the conflict between natural and supernatural concept of 
divine activity. He interprets the dogmas of religion in accordance with 
natural laws and human nature. He shows that there is nothing 
mysterious about prayer. It is simple suggestion, psychological 
application, the subjective effects of which can never be denied. If we 
accept it, his concern is both to clarify the meaning of the concept of 
prayer, and at the same time to justify its truth. His doubts and denial 
of efficacy of prayer may not be accepted, however, I believe there lies 
valuable insight behind his contentions. 
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Chapter - IV 
SYED AHMAD KHAN'S 
COMMENTARY OF BIBLE 
(TABYIN- UL-KALAMFITAFSIRAL TAURAT WA 'AL 
INJEEL ALA MILLAT-AL - ISLAM) 
CHAPTER - IV 
SYED AHMAD KHAN'S COMMENTARY OF 
BIBLE 
(TABYIN- UL - KALAMFITAFSIR AL TAURAT WA 'ALINJEEL 'ALA MLLAT- AL 
ISLAM) 
The history of Christian controversy is as old as Islam itself. The 
first person who took up his pen to refute the claims of Christians was 
al - Jahiz, the famous Mu'tazilite. After him several books were 
written of which Ibn Hazm's Al - Mild wa al- Nihal is very important. 
The first important book which sums up Christian attack against 
Islam was written in India in the reign of Jahangir by the Portuguese 
missionary Xavier, A 'ina-i-Haq Numa (The truth-revealing Mirror). In 
1836 Dr. Pfander' came to India. He was a missionary of great renown 
and had previously worked in Iran. His well - known work Mizan al 
Haq .created a stir in Muslim circles. 
1 Pfander (1803 - 1865), was the Christian missionary, who intensified and sharpened the 
controversy within and outside India. Christian, W. Troll, Sayyid Ahmad Khan: A 
Reinterpretatation of Muslim Theology, Delhi, 1978,p.65. 
He was attached for 10-12 years to the German mission at Fort Shushy on the confines of 
Georgia from where he frequently visited Persia as far as Baghdad and Tehran. In 1836 the 
Russian Govt, put a stop to the mission and Pfander joined the Indian mission of Christian 
missionary society in 1838; ( Willium Muir, '77ze Mohammedan controversy', London, 
p.20 
2 Mizan al Haq is a mixture of logic and fantasy. It was published in Persian in 1835 and 
franslated into Urdu in 1843,Ibid., p.20; From 1847 - 1854 Pfander and Wllium Muir 
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The next important book in this controversy was William Muir's 
Life of Mahomet in four volumes. It was written, as the author himself 
states, at the instance of Dr. Pfander who needed such a polemic in his 
campaign against Muslims. Its publication proved to be a turning -
point in the history of this controversy. Pfander and others had so far 
based their attacks on two counts: 1) The teachings of Islam contradict 
the earlier revealed messages of the Prophets and 2) the books of the 
traditions are not revealed and therefore, the accounts of miracles of 
Muhammad described in them are not acceptable. Dr. Pfander had, for 
instance, suggested that one of the criteria for a true Prophet was that 
he should show miracles and foretell events. Arguing on this basis, he 
had asserted that the Quran does not mention any miracles of 
Muhammad. But the line of attack adopted by Willium Muir was quite 
different. He accepted the whole literature of traditions (ahadith) as a 
true account of the life and message of the Prophet and , on the basis of 
this, attacked the moral principles of Islam as incompatible with 
modem ideals. He alleged further that the present decline of the 
Muslims throughout the world was mainly due to Islam. 
lived in Agra and established the Agra Book Society. It was at Agra when Pfander 
suggested to Muir to write a critical biography of Mohhamed, See Troll, op.cit, p.l 13. 
While Meizan al Haq was published before his arrival in India, his other works Miftahul 
Asrar andTarikh - al - Hajat /were pub;lished in 1839 and 1840 respectively from 
Calcutta. Muir gives a detailed analytical description of his works in the Mohammaden 
Controversy ,pp.20 - 36. 
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This kind of attack being novel, the Muslim theologians could 
not tackle it on the old lines. It needed a new handling. Syed Ahmad, 
therefore, rose to the occasion to meet this challenge. In 1870 he wrote 
Essays on the Life of Muhammad in English which was later published 
in Urdu with many additions under the title of Khutabat-i-Ahmadiya. 
In the introduction he says, " When the book ( of Muir) reached India, 
people began its study with an open heart. But when it was found that 
the author had taken the pen with a particular bias, they were not 
surprised to find innumerable distortions and falsehoods in it and 
naturally there was a feeling of repulsion and disgust. But it had quite a 
different effect on the English - educated young men who were not 
aware of their religious literature. If what Muir had written is a 
distortion and perversion of truth, they asked, what is the truth, then?"^ 
This was natural question and Syed Ahmad who held himself 
responsible for introducing English education among the Muslims felt 
called upon to give a satisfactory reply to it. 
The whole discussion can be divided into two parts: 1) a critism 
of the literature of Hadith, and 2) defence of moral and social 
principles of Islam. I shall deal with these topics in the next chapter. 
3 Syed Ahmad Khan, Essays on the Life of Mohammed, Reprint 1981, Idarah - i -
Adabiyat-i-DelU ,Dehli, Preface,p.XXni. 
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In order to give a helping hand to the Musli^ *sAn their fight )«] 
against Christians Syed Ahmad undertook the most^id^kous task op y/ 
writing a commentary on the Bible. It was a sort of weapon wKicITcut 
both ways. In several respects he disagreed with the Muslim 
theologians and thus caused a great hue and cry among those whom he 
wanted to help. But, on other hand, his views on the fundamentals of 
the controversy were same. In reality he took in his commentary on the 
Bible the same attitude which William Muir took in his Life of 
Mahomet, viz. he accepted the Bible to be a truly revealed book which 
, as he tried to prove, did not corroborate the 'mysteries' of the 
Christian religion but upheld the Quranic point of view in every 
controversial question. 
Syed Ahmad started this project in 1862. The Mohammedan 
Commentary on the Holi Bible ( Tabyin al Kalam fi Tafsir al Taurat 
wa 7 injil 'ala Milat al Islam) in English and Urdu was published in 
three parts between 1862 and 1887.'^  
Part I (Ghazipur: printed and published by the author at his privte press, 1862.) this part is 
spread over 268 pages (excluding two supplements) in which several related issues have 
been discussed by the author, and divided into ten discourses. The second part comprises 
the commentary of the genesis Kitab i Paydaish spread over more than 360 pages ( exact 
number of pages could not be traced -out due to being lost), it was published from Aligarh 
in 1865. And the third part which deals with the commentary of Injeel Matthew ( Chapter I 
to V ), spreads over 129 pages and was published from Aligarh in 1887 . This part is 
somehowdifferent from the first two parts in the sense that the first two parts are produced 
in both Urdu and English, but third part is only in Urdu, which is brought out by Aligarh 
institute Press under the title of 'Risala Ahkame - Ta 'am Ahl - e - Kitab'. 
11 
The unique character of this work emerges when it is placed in 
the wider context of the MusHm- Christian controversy in India. 
Furthermore, a closer look into Sir Syed's biography in the 1840s and 
1850s shows the work to be a result of the author's protracted search 
for a fresh theological approach to the Muslim - Christian relationship.^  
Syed Ahmad Khan's commentary of Bible was the first significant 
attempt in India in the 19* century, Dar says, 'No Muslim had ever 
attempted it but the situation demanded and he did his job as well as he 
could'^  J.M.Amold has published a letter of Syed Ahmad Khan in his 
book 'The Quran and the Bible' (1866). In this letter sir Syed says that 
"It is true that no Muslim has ever attempted to write a commentary of 
the Bible. I cannot fully understand the reason why no attention was 
given to it but so far the Indian Muslims of today are concerned, they 
look upon the Holy books of the Christians as worthless, being full of 
false stories. This belief of theirs' has been further strengthened by the 
short sighted policy and unreasonableness of the Christian missionaries 
here in India. Nothing but ill - will, enmity, opposition and prejudice 
has been the result of their ill - advised campaigns. In such 
circumstances you can well imagine the position of one who starts 
5 Christian, W. Troll, Sayyid Ahmad Khan: A Reinterpretation of Muslim Theology, 
Delhi, 1978,p.58. 
6 Dar, Bashir Ahmad, Religious Thought of Sayyid Ahmad Khan, Lahore, 195 7,p.9 
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writing a commentary of the Bible looking upon it as a revealed book. 
Both Muslims and Christians hurled all kinds of abuse on me. but very 
soon after its publication, some sections among Muslims came round 
to my opinion....! know that Christians cannot look upon my efforts 
with favour; for although I look upon the Bible as a revealed Book, I 
regard Trinitarianism as wrong; according to me, the Bible does not 
support it al all. I am sure that Islam is the true religion and final 
support for it is in the Bible and naturally Christians cannot be happy 
with me...yet I wish that the Muslims and Christians should live in 
peace and goodwill; for according to the Quran, if there can be any 
people friendly to Muslims, it can be Christians". 
After quoting the letter of Syed Ahmad, Arnold remarks,' If 
such a work (proving the Bible to be a revealed book) is done by a 
Muslim, then it would not be difficult for Christians to prove that if the 
Bible is correct then the Quran must be wrong.' 
In this connection Hali thinks that the right conclusion that can 
be drawn from Syed Ahmad Khan's position would be: " if the Quran 
and the Bible are both revealed books and true, and contain identical 
doctrines, then it would not be difficult for the Muslims to prove that if 
7 J.M.Amold, The Quran and the Bible, London, 1866, p. 111 
79 
the Bible is correct, then Christianity as it is current today is wrong 
and against the Bible". 
Sir Syed's acquaintance with the Bible, and his critical study of 
it with the help of Biblical scholarship, widened Syed's outlook as a 
historian and confronted him with 18* and 19* century criticism.^ 
Whereas pfander and Muir thought that acceptance of the 
Christian Scriptures would necessarily lead to a rejection of the Quran, 
Sir Syed found such acceptance to be a reinforcement of the Islamic 
conviction, A Muslim could deepen his faith through a reading of 
authentic pre- Quranic Scriptures.^ *^ 
Tabyin ul Kalam fi Tfsir al Taurat wa 'al Injeel 'ala Millat al 
Islam is in nature a comparative study of the Quran and the Bible. 
Syed Ahmad thought that there was much which was identical in the 
Quran and the Bible and wrote this book in order to bring out the 
elements of similarity between the two. He employed a Jewish scholar 
named Salim, at Ghazipur and from him he learnt the Hebrew language 
and began receiving encouragement and help from a great Muslim 
Scholar of Arabic and Hebrew, Maulana Enayat Rasul Chiryakoti ( d. 
8 Maulana Altaf Hussain Hali, Hay at -e~ Javed (Urdu), N.Dehli, 3rd.ed. 1990, pp.417-419 
9 C.W.Troll, op.cit., pp.73-74. 
10 C.W.Troll, Op.Cit., p.85. 
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1902), teacher at the Madrasa of Chiaryyakot ( near Ghazipur), whose 
presence and guidance encouraged Syed to pursue his studies." 
Syed Ahmad was not however able to write the complete 
commentary of the Whole Bible. The first part which is spread to over 
268 pages contains ten ' discourses' and two 'appendixes'. In this part 
Syed Ahmad discussed several related and basic issues of the 
authenticity of the Bible and its place in Islam. The text is in Urdu and 
English, and except for the first chapter it is printed in two columns on 
each page. The English text of the first and second part of the 
commentary does not represent a literal or correct translation; it is 
more of paraphrase, constantly importing terms and ideas foreign to 
1 'J 
Syed Ahmad Khan's Urdu text. In the beginning Surah al Imam ( 84 
:3) is written down with its English translation. Its substance is that we 
the Muslims believe not only our Prophet Muhammad( S.A.W) , but 
also all the revealed books of all Prophets and we do not differentiate 
Prophets.'^ 
In the first or introductory volume, the subjects dealt with 
several related issues and the recurrent problems of the controversy as 
it had been brought to the head by Pfander and Rahmatullah Kairanwi 
11 K.A.Nizami, Sayyid Ahmad Khan, Delhi, 1966, p.l08. 
12 Troll., op.cit, pp.70-71. 
13 Surayya Hussain, Sir Syed Aur Unka 'Ahad, Aligarh, 1993, p.68. 
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with special reference to the reUabiUty and the revelatory character of 
Biblical texts.'"* 
The second part comprises the commentary of the genesis Kitabi 
Paydayish, which spread over more than 360 pages, with an 
introduction to both the Old Testament as a whole and to the book of 
Genesis in particular.'^  In the commentary of Kitabi Paydayish, the 
method of Sir Syed Ahmad Khan was: 
a) In the beginning the summary of chapter is given in Urdu 
language. 
b) The Biblical text is printed in the Hebrew original. 
c) Between the lines Urdu translation of Hebrew text is also 
included. 
d) This is followed by an English rendering. 
e) The opposite column contains parallel text from the Quran and 
Hadith in the Arabic original, 
f) and again an Urdu interlinear translation and a subsequent 
English rendering is inserted. 
Due to being lost, the exact number of the pages of this part could 
not be traced out. This part consists of eleven chapters. 
14 Troll, Op. GV.,p71. 
15 Ibid. 
16 Surraya Hussain, Op.Cit, p.lOO, See also Troll., op. cit., p.71.s 
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The Third part of Tabyin al Kalam deals with the commentary of 
Injeel Mathew. It consists of five chapters and covers 129 pages. 
There is no access to the original edition of this part. The text in use , 
however, is the second volume of Tasanif-i - Ahmadiya (1887). The 
third part is somehow different from the first two parts, because the 
first two parts are produced in both Urdu and English languages, but 
third part is only in Urdu language along with quotations from the 
Quran and Hadith appearing in the Arabic original published from 
Aligarh Institute Press under the title of ' Risala Ahkam - i - Ta 'am 
1 Q 
AM -e- Kitab'. There is no access to the original edition of the third 
volume of Tabyin i.e., the commentary on Mathew ( Chapter 1-5), 
which reproduces only the urdu of the first edition.'^ This third part is 
prefaced by a short History of the Christian religion until the 
emergence of Islam. 
In the commentary of Bible Syed Ahmad Khan has quoted the main 
Jewish, Christian and Islamic Works. The Works of Imam Ghazali, 
Shah Waliullah and Fakhr al Din Razi have been used by Syed Ahmad 
frequently. 
17 Troll, Op.Cit., p. 92. 
18 Ibid p.95 
19 Ibid 
83 
The available part i.e. the first part of the Commentary is discussed 
here in some detail. This part is divided into ten discourses and two 
supplements. In this study the author has dealt with necessity of the 
coming of Prophets to serve mankind in the first chapter. The 
revelation of the word of God is discussed in chapter second. The 
question of the identification of holy books mentioned in the Quran 
with the various books of the Bible^° and the faith of Muslims in them 
is taken up in the third , fourth and fifth chapters; and the methods 
with which Muslims theology establishes the reliability and 
authenticity of these books are outlined in sixth chapter. The question 
of the corruption of the Bible and the identity of the present text with 
the original copies is taken up in chapters seventh and eighth. The 
issues pertaining to the translations are debated in ninth chapter and 
lastly the question of abrogation is taken up in chapter X. The two 
appendixes elaborate the table of Biblical events and a comparative 
calendar of the Christian and Hijra eras. 
The first discourse, written in Urdu language only is based on 
five pages ( pp.2-6). In this discourse Syed deals with the necessity of 
coming of Prophets to save mankind. He also gives a thesis on the 
20 Pentateuch: The first five books of the Old testaments, traditional Jy ascribed to Moses 2. 
Psalms : The book of the Old Testament containing the sacred song or rhyme 3. Gospels : 
The record of Jesus Christ's Hfe and teachings in the first four books of the New 
Testament, 4. The Bible ofMathew, 5. The Bible of Marks, 6. The Bible of Luke and 7. the 
Bible of John. 
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basis of Quran and Hadith , that every nation and country has been 
blessed with the Prophets and all prophets had the same Din (.religion) 
though the laws were distinct. In this discourse he also discussed 
about the Iman ( Faith). Describing the fundamentals of Islam, the 
author expresses his view that all mankind should have faith in 
Almighty Allah and Iman becomes complete with spiritual belief, and 
verbal affirmation is only the sign of the irmer belief and confession. 
One can find here that Syed Ahmad ignores the Bukhari's statement of 
Prophet Muhammad ( SAW) : ' Islam is based on five principles, and 
belief is both saying and actmg, and it increases and decreases', with 
the course of time. 
The second discourse defines the Revelation (Kalam- i - Ilahi). 
It comprises of 13 pages ( pp.7 - 19). In this discourse the terms like 
wahi, Tahdith, Ilham, Mushahidat, and Mukashifat are discussed and 
explained.^^ 
The revelation or wahi divided by the author into six categories: 
1. The revelation which came direct fi-om Allah to man 
(Prophets), 
21 K.A.Nizami, Op. Cit., P. 126. 
22 SurayyaHusain, Op.OY.,p.47c.f. Waax'x, Sahih, Kitab al Iman 
23 Ibid, p.49. 
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2. the revelation which is dehvered upon earth through an 
angel, 
3. which is revealed from an angel himself to Prophet, 
4. by the supernatural voice from an invisible speaker, 
5. by the direct inspiration which is conveyed direct to the 
heart of man, 
6. which is announced in a dream.'^ '* 
After defining all kinds of revelations Syed Ahmad proclaimed 
that it is not only limited to Prophets, but it can also be conferred upon 
the sacred persons. To avoid the confiision between these two types of 
revelations, Syed Ahmad calls the first four kinds as Tahdees, if it 
comes to persons other than the prophets. The fifth one is named as 
Ilham (inspiration) and the sixth as Mukashifat-o-Mushahidat 
(displaying). ^^  
Syed Ahmad argues with the different chapters of Holy Quran 
(Surah, III : 42-44; V : 114; XVII : 88; XIX : 16-22 and XXVIII : 7) 
and Hadith and proved that people other than prophets could also be 
recipients of Divine revelation and not only the mother of Moses and 
Marry but 'Umar and the Apostles of Christ were also favoured with 
24 Surayyah Husain, op.cit., p.49. 
25 Ibid. 
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the gift of inspiration , though not belonging to the rank of a prophet , 
as the revelation of the prophets alone is immune from Satanic 
interference. But he on the other hand , asserts that the revelations of 
apostles cannot be accepted by the Muslims to form a part of the 
Injeef^ and we the Muslims look upon the writings of the Apostles in 
the same manner as we do with the writings of the companions of our 
Prophet. For this reason he says , ' We don't consider that the acts , 
Epistles and observations of Apostles - although unquestionably very 
good books - are to be taken as part and parcel of the New Testament 
itself.^^ 
He tackles this question from another angle. He asserts on the 
authority of several ancient Christian writers that several books of the 
Old Testament were destroyed either by the Jews themselves or by 
others. Besides these, there are several books which the Christians 
arbitrarily rejected later on though in the beginning they were accepted 
as true and were included in the Bible, Some of these are accepted by 
26 B.A.Dar, Op.Cit., p.93 
27 Syed Ahmad Khan, The Mohammedan commentary on the Holy Bible 
commentary,Ghazipnr, 1862, Vol.I,p.30. 
28 Bible commentary, Vol.L, p.31. 
29 Ibid., pp. 31-39. 
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certain Christian sects even now. Same is the position with regard to 
the New Testament.^' 
Some Christian writers like Pfander had contended that it was 
impossible that revealed truth should have been destroyed or lost, and 
therefore, what had been lost must be looked upon as not revealed. 
Syed Ahmad very forcefully refutes this argument. He holds that if 
only one book could be sufficient for the instruction of all mankind, 
then what occasion was there for sending down the New Testament 
after the Old? Against the other contention that the lost books were not 
prophetic, Syed Ahmad resorts that the apostles "have taken quotations 
from them in their own writings" which are incorporated in the present 
Bible. He, therefore, concludes that Muslims cannot be bound by the 
decision of the Christian divines in accepting some books and rejecting 
others. " We Muslims", he says , " look to the subject matter of i t . . ..If 
it is shown to be true , by material evidence, or collateral testimony 
derived from other works, then we accept it as true. And if by the same 
rule any portion of the book is shown to be false, then we reject so 
much of it"." 
30 Ibid.,pp.41-45. 
31 Ibid., pp.51-57. 
32 Bible Commentary, Vol. I, pp.44-45. 
33 Ibid.p.62. 
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The third discourse comprises of eleven pages ( pp.20-31) . it 
deals with the Divine books which are mentioned in the Holy Quran. 
Syed Ahmad has mentioned that Touriet, Zaboor, Injeel are mentioned 
in the Quran by name , while there is no mention of Suhuf- i - Ambiya 
in the Quran and only Suhuf- i - Ibrahim and Moses are mentioned by 
name. (Quran, Surah,Maida,Nl: 49-5l;Surah, Baqara, I I : 113). 
The fourth discourse from page 3 2 - 3 8 deals with the faith of 
Mohammedans in the Touriet, Zuboor, Injeel and Suhuf- i - Ambiyya. 
Syed Ahmad Khan states, clearly that although Toriet is the special 
name for the book of Moses, but sometimes stand for all the books of 
the Old Testament.^ "* The word Sahifah is taken by Syed Ahmad as the 
meaning of 'the books of the Prophets of Israel .... If the name of a 
specific Prophet is joined to it , then it means the book of that 
Prophet.(Quran,IV : 136 & 163 : III : 65 & 84 : II : 87) The Book 
Zuboor is defined by the author as 'The book of David' and Injeel is 
the special name for the Book of 'Isa' . 
In the light of at least seventeen passages from the Holy Quran, 
he explains the nature of the Muslims towards the revealed Books.( 
Quran,IV : 136 & 163 : III: 3,65 ,84&184; I I : 87;VI: 154-157; XVII 
:02; XIX : 30 ; XXI: 48; XXV : 35 ;XLI: 23 ; XXXVII: 117 ; XLVI: 
34 Bible Commentary, Vol.I, p.32. 
35 BibleCommentary, Vol.1, p.32. 
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12 and LIII : 36-37) Then he clarified that as the Jews and the 
Christians having themselves written some books, have attributed their 
source to God, we are therefore obliged to undergo the necessity of 
distinguishing the authentic Divine Books from those that are 
fictitious, that is to say he admits the jumbling in the revealed books. 
In the fifth discourse, Syed Ahmad has discussed the number of 
Books revealed and the point as to whether they are all included in the 
Bible. 
After providing a general account of Divine revelations, Sir 
Syed says that all the Books which were revealed by Allah to the 
prophets who flourished before the advent of Jesus are known as the 
Old Testament. Syed Ahmad defines the New Testament as the Books 
written by the Apostles {Hawaris) of Christ, in which that divine word 
is included which descended upon Jesus Christ. The New Testament, 
which we call Injeel is the collection of these Books. Syed Ahmad here 
points out that at this stage the Muslims and Christians differ in the 
following matter. Whereas the Christian ulama include those Books 
and letters which the Hawaris themselves have written, we Muslims do 
not include them in the Injeel in which there is contained that Divine 
word which descended upon Christ. 
36 Bible Commentary, VoL.I, p.40 
90 
Afterward Syed Ahmad gives a detailed list of the Books of the 
Old Testament . Besides these some other books are also listed but 
those are included in the Old Testament by few groups of Christian 
scholars, while other rejected them. Then Sir Syed divides the Books 
of Old Testament into following three categories to which the Christian 
scholars also have no objection. 
1. Those Books which are contained in the Bible. 
2. Those Books whose existence once should not be doubted , but 
that they are not forthcoming now. 
3. The apocryphal writings, some of which are also not 
forthcoming. 
Talking about the New Testament he means 'The Books written 
by the Apostles of Jesus Christ containing the accounts of the 
revelation given by the Allah to Jesus Christ' are called the New 
Testament by the Christians and Known as Injeel among Muslims.^ ^ 
These books are of two kinds: 
1. Those books which have been admitted by the Christians and 
included in Bible are the Gospel of Mathew, the Gospel of 
Mark, the Gospel of Luke and the Gospel of John. 
37 Nearly 39 books. 
38 Bible Commentary, p.49. 
39 Bible Commentary, p.49. 
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2. Those Books which have been rejected by the Christians. Syed 
Ahmad listed those 34 Books, which consists Gospel of 
Barnabas also. This is being treated as an authentic one by the 
Muslim scholars, because its contents are almost the same as the 
Quran tells us about Injeel. 
In short Quranic terms - kitab, tanzil al Kitab, atahum al kitab -
cover Book of the Old Testament of the Gospels of the New Testament 
and for more - all 'Books of the [genuine] Prophets' up to Mohammad, 
the 'Seal of the Prophets', be they known or unknown, extant or lost'.'^ '^  
Syed Ahmad Khan's terminology with regard to the Bible or parts of it, 
is Quranic, unlike that of his contemporary Christian exegetes. 
Sixth discourse is about the opinion of Muslims about the books of 
Jews and Christians. The seventh discourse discussed about the 
problem of Tb/zn/(Corruption) of the sacred Books and the attitude of 
Muslims towards this controversial issue. Syed Ahmad refers to Imam 
Fakhruddin Razi's Tafsir e- Kabir for the literal meaning of Tahrif, 
according to which it means to change, to alter, to turn aside anything 
from its truth."*' Then Syed Ahmad says among Muslims Tahrif mt^ns 
only the change of meaning not the change of content. 
40 Ibid.pp.50-57. 
41 Bible Commentary, p.64. 
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The question of Tahrif or scriptural corruption had dehberately 
been made the focal point of the controversy by Pfander, and the 
subject of special treatment by Rahmat Allah Kairanawi. 
Among Christians, corruption of the Christian scriptures was a very 
important problem. Most of the Muslim theologians held that many 
verbal changes had been made in the text of the Bible by Jews and 
Christians to prove their different contentions. But Syed Ahmad 
refused to accept this plea. He followed Imam Razi and Shah 
Waliullah in this respect."^ ^ 
Syed Ahmad, divides the possibilities of corruption made in several 
scriptures . According to him there are eight different forms in which 
'corruption' can be understood: 
1. By adding a word or a phrase in the sacred scriptures. 
2. By striking out existing words or phrases. 
3. By the establishment of other words. 
4. By making verbal change while reading. 
5. By reading only some passages and omitting others. 
6. By instructing it to people in a maimer contrary to God's 
teaching. 
42 B.A.Dar, op.cit., p.96 
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7. By adopting an improper meaning of certain ambiguous or 
equivocal words 
8. By misinterpreting those passages which are mysterious and 
allegorical. 
According to Syed producing spurious books and publishing 
them as the inspired word of Allah is not a Tahrif, ' because Tahrif 
means an actual corruption in the words of Allah and it will not apply 
to the case in which spurious works are fraudulently sought to be 
palmed off upon the world as inspired , for this can not be regarded as 
a corrupting of God's word, but simply as an attempt to give currency 
to a lie under false colours.'*^ 
These eight kinds of Tahrif are further divided by the author into 
two distinct classes, the first four being called verbal corruption, 
whereas the last four - the corruption of the sense or meaning. 
In the eighth discourse, Syed Ahmad discusses the question 
whether the Books which compose Bible are identical with the original 
writings of the Apostles. He draws upon the researches of modem 
Christian writers and proves that inspite of all efforts many 
discrepancies have crept into these Scriptures. The originals have been 
totally lost and what remains cannot be called their true or exact 
43 Bible Commentary, Vol. I, pp. 66-67. 
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copies. There had been various readings, mistakes due to wrong 
calligraphy, and variations due to certain other indispensable causes. In 
the case of various readings, Christian divines had invariably adopted 
those which seemed to them to be amendable to their peculiar 
dogmatic assertions and neglected others. Syed Ahmad is willing to 
accept the present Bible as the one which is referred to in the Quran, 
and which existed before the advent of Islam and during the life time 
of Prophet. 
The ninth discourse discusses the faith of Muslims about 
versions of the sacred works. The discourse is very lengthy and is 
based on the discussions about the translations of Bible in different 
languages. Syed is of the opinion that the true senses of the original 
works are not produced in the translations. 
Tenth discourse deals with the Naskh and Mansukh, according to 
the Muslim faith. 
First of all, the author rejects the opinion of the persons who 
deny it, specially "the Jews who persist in asserting that the laws of 
Moses were intended to be of permanent force, yet they cannot deny 
that some of their laws given prior to those of Moses, although of no 
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less divine origin, were annulled and superseded by the subsequent 
laws of Moses."'*'* 
Explaining the cancellation he points out, its sense according to 
Muslim's faith, " We ( Mohammedans) understand simply expiration 
of the period, that is to say, it refers to the lapse of the limited time for 
which any particular law or command was given, whether the duration 
of that period be, or be not, specified from the beginning, if it be 
ordered that some custom, be observed for the space of a year, then, 
when that expired, the order necessarily becomes obsolete or annulled; 
perfect in itself in so as the period of its observance has ended"."*^  
According to Syed Ahmad no commands of God are, in truth ever 
cancelled or corrupted, it is only a way of expression, and if the needs 
of present time assume the form of those of the past, when those rules 
and commands were originally promulgated then those verses can be 
again said to be operative in their application. In his view the above 
mentioned concept of the Muslims is exactly, according to Christ, on 
the Subject.^ ^ 
44 Bible Commentary, Vol.11,263. 
45 Bible Commentary, Vol.11, pp.265-266). 
46 Ibid. 
96 
Chapter - V 
AN OVERVIEW OF SYED AHMAD 
KHAN'S ''ESSAYS ON THE LIFE OF 
MUHAMMAD (SAW)'' 
(Khutbat-i-AhmadiyafilArab wa al-Sirat al-Muhamaddiya) 
CHAPTER - V 
An overview of Syed Ahmad Khan's "Essays on the 
life of Muhammad (SAW)" 
(Khutbat-i-Ahmadiyafil Arab wa al-Sirat al-Muhamaddiya) 
Khutbat -e- Ahmadiyah is Sir Syed's work of genius published 
in London, 1870, with its English translation; it was the prime 
motivating factor for his plunge into religious studies. It was the most 
effective reply to William Muir's' polemics in his exhaustive study of 
the life of Prophet Muhammad (SAW) in four volumes; and it was the 
first work of its kind in English to inform the west as to what Islam is. 
If Sir Syed had not done anything else except writing this work, he 
would have still lived in history, for it was one of the greatest services 
any one could have done to Islam. What it took to write it could be 
guessed by his numerous letters to Mehdi Ali from London, which 
detailed the agony, the pain, the sacrifices, the zeal and the urge that 
were involved in completing this work. William Muir's volumes were 
1 William Muir was Secretary to the Govt, of North Western Provinces under Thompson in 
1847,he developed a keen interest in what he choose to call ' Mohammedan 
Controversy'.He wrote a book in four volumes called Life ofMahomat, at the instance of 
Pfander who neede such a polemic in his campaign against Muslims. 
2 Altaf Hussain Hali records in Hayat - e - Javed , that on the occasion of the annual 
session of the scientific society Sir Syed Ahmad Khan was in a restless state of mind over 
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packed with veiled attacks not only on Prophet Muhammad, but also 
on the whole heritage of Islam, and they were clothed in a refined way 
with all the western techniques of historical research and criticism. No 
one was so infuriated at Muir's remarks as Sir Syed and no one had 
thought of refuting them. Even he was dissuaded from joining issue, 
when he made known his intentions, for this William Muir was none 
other than the Lieutenant-Governor of United Provinces under whom 
Sir Syed held a subordinate position. Sir Syed says that when he read 
these volumes his soul was charred with anger at the audacity of the 
author in painting the Islamic creed in the darkest colour. It should also 
be said to the credit of William Muir that he not only took Sir Syed's 
refiitations in the right spirit, but also became a good friend of Sir Syed 
and contributed generously to Aligarh College funds. Other level-
headed Europeans too highly appreciated Sir Syed's efforts in 
removing many of the misunderstandings about Islam. 
Sir Syed could have written this work sitting at Aligarh, but he 
had to go all the way to London, because the type of material required 
for it was no where available in India. Much of the material had been 
destroyed in the holocaust of 1857. Many of the sources William Muir 
had used were all in European languages, and unless an access to them 
the matter that he remarked,"these attacks are made upon them yet the Muslims are 
completely unaware of it".Hayat -e- Javed, Lahore, 1966,p.426. 
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was available, it was difficult to make any worthwhile effort. Going to 
London in those days was not easy. True, Syed Mahmud got a 
fellowship to go to London for higher studies, which acted as a 
catalytic agent to Sir Syed to seize that opportunity, but that 
scholarship was hardly sufficient for Syed Mahmud. Sir Syed had to 
mortgage his house, sell his precious library, borrow heavily and 
subsequently even sell the house wares. When he finalized his 
programme to go to London, the advice he got from his well wishers 
was: 
"Discretion dictates you should not take this step. Why do you 
risk your life for nothing at all? You would lose your job and your 
liberty as well. Not only would you be jailed, but very likely you 
would be hanged. Mutiny has just passed, and the fury of the 
Englishmen has not abated. You would be reduced to ashes in this 
fury. You have once escaped death when you wrote "Causes of the 
Indian Mutiny". You are committing the same folly again by writing a 
new book which will spell disaster on you." Sir Syed was not deterred 
by these discouragements, and preceded on his work to complete the 
job. Why he undertook this great work is indicated in his own words, 
"The impression I got fi-om this work (William Muir's) was that I 
3 Syed Ahamd Khan, Khutbat -e - Ahmadiya, Karachi, 1964,pp. 11-12; A.H.Hali, Hayat -1 
-Javed, op.citp.p.22. 
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should write soon a book on Prophet Muhammad (SA W) which should 
be drafted in a manner: 
1. Whatever is true, authentic and accurate available in reliable 
documents and traditions should be thoroughly scrutinized and 
then processed into a book. 
2. Whatever is doubtfiil whose authenticity cannot be established 
should be separately arranged. 
3. Whatever was untrue, bogus, calumny or the product of foolish 
priests should be separately stated giving reasons why they were 
invalid. 
But this task could not be done because of a few reasons; (a)I was 
basically engaged in my own job for livelihood; (b)I found no one to 
support my intentions; and (c)this required very many old works 
written by ancient authors which were not available to me because of 
the destruction of the libraries."^ 
When he went to London he worked intensively on the material 
available to him in the British Museum and in India Office Library. 
The other required material he procured from Egypt, France and 
Germany. Antiquarians of London helped him to get whatever material 
4 Syed Ahmad Khan, op. cit., pp. 12-13. 
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he needed wherever it was available. As he did not know those 
languages; English, French, German and Latin; he got it all translated. 
This work consists of twelve lectures. Its publication cost was four 
thousand rupees which was an enormous sum of money in those days. 
He had to raise a loan for this amount and also ask his friends to donate 
liberally. He wrote to Mohsin-ul-Mulk, "Even if I were to be reduced 
to penury, afaqir, a beggar, I would surely get this work published, so 
that on the last day of judgment when my name would be announced, 
God would say, call Syed Ahmed who died like afaqir in the name of 
his grandfather."^ 
About this work it should be said that it was an effective refutation 
of all charges leveled by the Christians on Islam. It was drafted with 
the help of irrefiitable European sources working in London. Despite 
the fact that its purpose was to disprove the false allegations against 
Prophet Muhammad (SAW), Sir Syed adopted all through a sober, 
logical, balanced and refined way of presenting the facts, never hurting 
in any way the sentiments of those who had leveled the charges. He did 
justice to all issues he raised and earned credit even from European 
scholars. Unfortunately this work is an effective reply only to the first 
volume of William Muir. He did not have the time in London to write 
5 Syed Ahmad Khan, op. cit, p. 14; Khutut-i-Sir Syed, ( ed.), Sheikh Muhammad Ismail 
Panipati, Lahore, 1973, Vol. I, p.85. 
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his reactions to the other three volumes. Even to this day those 
volumes have remained unanswered. Even after a century and a half 
Islam has not produced scholars who could meet the challenge. 
His introduction to this work is a metaphysical piece throwing light 
on why man has implicit faith in some master, some creator and some 
sustainer of this world. Some believe in one God, and some like the 
Egyptians and Indians in many Gods. Religion excites different 
concepts in different hearts, but they are all outbursts of the same 
desire to know the mystery behind this universe. Therefore, no one has 
the right to say who is right and who is wrong. In the name of religion 
mankind has presented strange spectacles. How could one draw a line 
of distinction in the devotion of Abraham's father worshipping an idol 
and of his son breaking the idol? Why should one group consider the 
murder of Jesus as an act of piety, and the other group as a heinous 
crime, when both groups were inspired by religious zeal? What made 
Hazrat Umar, the devotee of Lat and Manat, suddenly to give up the 
idea of killing the Prophet, and pronouncing Muhammad was the 
messenger of God? Religion abounds in contradictions as long as truth 
is still in murky waters. True religion is that where there is no room for 
contradictions, and truth stands out as brightly as the sun. 
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He defined religion as that valid principle which should determine 
all intentional deeds, emotional impulses and spiritual sensitivities of 
man as long as he is under his full physical and mental control. True 
religion is based on absolute truth. It conforms to laws of nature. One 
would not find any defect in things created in nature; so too true 
religion should be fi-ee fi-om any fault. Nature is the best teacher to 
guide us in true conduct, but nature itself is the creativity of a Creator 
who is the Ultimate Reality. Religion is the path to know that Reality 
and all religions centre round that Reality. That Reality is ultimate 
reality whose nature being self-expression got itself reflected in the 
whole universe, because of love; love being appreciation of beauty, 
and beauty being perfection manifested. Here the concept of God is 
made very clearly intelligible to man that it is all creativity, love, 
beauty and perfection. Sir Syed says that it is Islam which has made 
the concept of God acceptable to any man of reason. 
Sir Syed has pointed out that both Muslims and non-Muslims have 
written on the life of Prophet Muhammad (SAW) and both have 
missed the mark. The Muslims were so excited in the love of 
Muhammad that their vision was blurred to view things in the correct 
perspective, and the non-Muslims put on coloured glasses to assess his 
103 
achievements.^ Among the scores and scores of traditionists who 
examined thousands and thousands of hadith, there are only a few 
great names associated with the writing on the Hfe of the Prophet. One 
great name is of Abu Isa Tirimizi (824 - 892 A.D} who wrote on the 
life of the Prophet, but did not throw light on every aspect of his life 
and work. Ibn-e-Ishaq, Ibn-e-Hisham, Ibn Sad, Al-Waqidi, Tabari, and 
Abul Fida are other names connected with the biography of the 
Prophet, but one would not say that they were not based on untrue 
traditions. 
William Muir depended mostly on Hisham, Tabri and Waqidi, but 
Sir Syed says that these works were also not free from distortions. 
Dr.Springer translated Waqidi and praised him so much that in Muir's 
view he exceeded the limits. Sir Syed also thought Waqidi was not a 
reliable source. Sir Syed calls him Hatib-ul-Lail, one who picks sticks 
in utter darkness.^ It was dangerous to write the history of Islam on 
such sources. However, Sir Syed regards Abul Fida as a better source, 
but William Muir ignored him. What is to be noted is that a subjective 
approach was adopted by western scholars in the study of Islam. No 
6 Syed Ahmad Khan, op.cit.,p23. 
1 Syed Ahmad Khan,Khutbat - e - Ahmadiya.,p.24-25 
8 ibid.p25 
9 ibid.p.26 
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one did justice to the subject. The approach of each one of them was 
biased. Sir Syed, as a sample, quotes Springer. 
"Islam was not founded by Muhammad. It could not have been a 
religion established by such a crafty person. There is no doubt that 
such a cunning person by his immorality and wicked nature spoiled 
that religion."'^ When Muir based all his four volumes on such sources, 
what else one could expect except polemics? Springer had detailed the 
history of the Prophet in six volumes. One could imagine the poison he 
might have poured into them. 
Sir Syed regretted that Muir could not see anything good in 
Islam. This extremism caused a doubt in educated Muslims that Muir 
was not fair to the subject and it failed to serve the purpose which its 
motivator Pfander had in view. They desired to paint the Prophet as 
"the angel of darkness, but he emerged as the angel of light."'^ In the 
long list of biased historians of the West, Sir Syed could find a few 
who were very fair-minded. They are Edward Gibbon, Thomas 
Carlyle, Godfrey Higgins and John Devonport. It was Devonport who 
paid a glowing tribute to Prophet Muhammad (SAW) for establishing 
an order where there was no priesthood, no hierarchy, no usury, no 
10 Khutbat.p.lS 
11 Syed Ahmad Khan, op.c/'/.,p30 
105 
wine, no gambling and no distinction of caste, colour or class. He 
changed the conditions of the Arabs who had indulged for long in idol-
worship, in infanticide, in intoxication, in polygamy which was 
reduced to reasonable level and more than all in making them have 
firm faith in the unity of God and brotherhood of man. 
Sir Syed quoted Gibbon and Carlyle as well. Gibbon has said 
that Islam is a clear-cut religion free from doubts and ambiguities. The 
Quran is a testimony to the oneness of God. The Prophet of Mecca 
prevented the worship of idols, of humans, of stars and of satellites on 
the legitimate ground that things that rise were sure to set, that what 
was created was sure to be destroyed, and that what was worthy of fall 
was sure to disappear. He finally accepted a Creator, the Master, the 
Supreme and the Sublime without beginning, without end, impervious 
of time and space, who is the cause of the causes, omnipotent, 
omnipresent and omniscient. Carlyle paid a tribute to Holy Prophet 
also. He denounced the prevailing views of the Christian scholars as 
well as masses who held Muhammad ( SAW) in very low esteem. He 
cited a ridiculous story invented by some one that the angel that 
revealed God's message to the Prophet was no other than a pigeon 
which he had reared to clean his ears. This single story is enough to 
guess the intensity of bigotry harboured in the west against Islam. 
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Carlyle said that time had come to know and appreciate Islam better 
which was the faith of 180 million people, and which had been a 
dynamic force for the last 1200 years. 
Sir Syed's Khutbat (essays) twelve in number throw intensive 
light on a variety of subjects indicating his deep scholarship, 
painstaking research and determined will to wash off all dust settled 
over Islam by wrong interpretation of its principles both by its 
followers and its critics. His first essay dealt with the ancient history of 
Arabia from as early a period as of Abraham, the ancestor of all the 
three Semitic religions; Judaism, Christianity and Islam. As physical 
features of any land affect greatly the religious practices of a society, 
he discussed at length the historical geography of the Arabian 
peninsula, the conditions of Bedouins, the untrue traditions relating to 
Aad and Samud people, the Arabian tribes and their traits and a 
detailed account of early Israel. This essay itself is so long as to form a 
separate book. It was necessary to disprove many of the contentions of 
William Muir, as for instance he took the hill of Faran, with which 
Islam had links to be in Syria, whereas it is actually near Mecca. 
Again, Muslims believe the progeny of Ismail had settled down in 
Arabia, but Muir disagreed with that point; he disputed the fact that the 
ancestry of Prophet Muhammad could be traced to Ismail. Sir Syed had 
107 
profusely used Jewish and Christian sources to prove his point in this 
essay. 
His second essay is about Arab customs, morals, manners, and 
traditions prior to the rise of Islam. The main source is Arabic poetry 
of the period of ignorance. He has profiisely quoted the verses. Trade 
and commerce was their main occupation. Very often their caravans 
traveled to Egypt and Syria. They were frugal in habits and led a 
simple life, but were very hospitable. Negligence to take care of 
wayfarers was severely condemned. They went out of the way to treat 
their guests with courtesy and kindness. Good neighborly relations, 
mutual help, strong tribal affinity and many of the other virtues 
brought out in the poetry of pre-Islamic days would show Arabia 
altogether in a different light from the traditional picture depicted as 
the period of ignorance. Sir Syed has supported every idea by a verse 
from a poet, and even if we give a margin for poetic imagination, we 
cannot rule out there was some truth in what the poet said. Sir Syed has 
not ignored the negative points, how the society was in a degrading 
position and how superstition had seized them. When confronted with 
any trouble, its solution was to recite something on pebbles and throw 
them away. It was bad omen if an animal crossed from right side to 
12 Syed Ahmad Khan, op.citp. 147 
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left, but good omen if it was left to right. Women accompanied men to 
warfare and excited them to show their valor or else they would no 
longer remain their wives.'^ Seven arrows had been kept in Ka 'ba, and 
there was a sign on each, and they served the purpose of an oracle. 
Before doing anything everyone tested whether the sign permitted him 
to do the job or prevented him from doing it. These arrows were called 
Azlam. 
Idol worship prevailed all over Arabia. The names of a few idols 
were Habl, placed over Ka'ba; Wadd of the tribe of Bani-Kalab; 
Sawa'a, Yaghus, Yauqh, Nasr, Uzza, Lat, Manat, Dadar, favourite of 
young women, Asafon Safa mountain, Naila on Marvah mountain, and 
Ab'ab, a massive rock on which camels were sacrificed. A statue of 
Abraham was placed within the Ka'ba, and pictures had also been 
drawn of Abraham and Ismail on the walls of Ka'ba. Aswad stone 
(Hajr-e-Aswad] was considered sacred from time immemorial. They 
considered that stone to be from heaven. The haj pilgrimage was also 
in vogue from a long time, almost from the time of Abraham. The 
custom of Ihram (two pieces of seamless dress), the running from Safa 
to Marva, the gathering at Arafat, the halt at Muzdalfa, and going to 
Mina which became regular rituals later were all from the pre-Islamic 
13 Syed Ahmad Khan,op.citp. 150-151 
14 ibid.p.l54. 
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days. The position of women was very bad. A man could marry as 
many as he wished. Clannish marriage was not permissible. Mehr 
(matrimonial contract alimony), divorce, female infanticide, zihar (a 
kind of divorce)were all pre-Islamic social practices.'^ In short, this 
essay has fiimished quite a good lot of sociological material of pre-
Islamic days so as to compare them with what happened with the rise 
of Islam. 
The third essay relates to Arab religions. It is again a historical 
survey of the development of faiths and beliefs since the time of 
Abraham, the rise of Judaism, the birth of Christianity and a discussion 
on revealed religions. He classified pre-Islamic religions into four 
categories, idol-worship, God-worship, atheism and revealed religions. 
He threw light on the Sayibeen religion and on the faith of Abaraham, 
Saleh, Ismail and Shuib. Having traced Judaism and Christianity he 
comes to Islam and says that it imbibed all finer elements of the past 
religions discarding then* shortcomings. It is very close to Judaism and 
Christianity, and yet has an identity of its own. Its roots are fi-om the 
revealed religions since the time of Abraham. It is very close to 
Judaism in the unity of God and to Christianity in the service of man. 
Sir Syed acknowledged that Islam is as emphatic on monotheism as 
15 Syed Ahmad Khan, op. cit. pp. 154-59 
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Judaism is. He quoted Torah where the unity of God is stressed. He 
appreciated a few practices of Jews such as respect for father and 
mother, not to kill anyone, shun adultery, avoid false evidence against 
neighbour and do not cast covetous look at the neighbour's wife. 
Islamic namaz (prayers) five times a day - six if tahajjud is included -
bears resemblance to Sayibi and Jewish prayers. Islam improved the 
method of call for prayer. The Jews used conch-shell to blow, and the 
Christians tolled the bells in churches, but Islam used azaan the vocal 
chord to call the faithfiil to prayer. Even Europeans have appreciated 
the human call in sweet, loud and musical tones which in the stillness 
of night assumes a pleasing reminder that men owed everything to 
God.^ « 
The practice of sacrifice is also common in Judaism and Islam 
including the fasting and circumcision. However, Jews observe Sabath 
(Saturday) as the Lord's day, the sacred day of rest, which has a direct 
reference to Mosaic economy, but Muslims observe Friday as sacred 
which was the practice among Arabs from the time of Abraham. The 
system of marriage sanctions, whom to marry and whom not to marry, 
is also akin in Judaism and Islam, as also the prohibition of pork in 
16 Syed Ahmad Khan., ibid. p. 175 
17 ibidp.ne. 
18 Lewis, H.D., Our Experience of God, London, 1959,p.20. 
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both the creeds. But Islam imposed total prohibition of liquor. 
Punishment for adultery in both religions is the same if it is stoning 
until death, but Islam has prescribed one hundred lashes as an 
alternative. Heresy is also condemned in both punishable by death 
sentence. On other matters such as angels, demons, hell, heaven, and 
the last Day of Judgment many people think Islam has borrowed from 
the other Semitic religions, but Sir Syed did not agree with this view. 
He had his own ideas on these concepts. 
He thought Islam borrowed only two things from Christianity. 
One is, love God with all your heart, mind and soul, and the other, do 
as you wish to be done by. In the end Sir Syed adds that if any one 
were to think that there was nothing new in Islam and that it is a bundle 
of borrowed stuff from different faiths, he is totally wrong. On the 
other hand it is a strong proof of its being a revealed religion. Truth 
cannot vary from one religion to another. When the Creator of the 
whole universe is one, it is the Absolute Truth which should be present 
in all religions. How could one go away from monotheism when the 
source of all creativity is the same? What Islam has done is to remove 
the conftision that prevailed by asserting very firmly the unity of God 
and the unity of man, the two revolutionary principles which had not 
been explained so frilly and freely in other religions as in Islam. 
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Judaism had lost its way by ignoring the unity of man and Christianity 
had caused confiision by its concept of Trinity. Islam, coming at the 
tail-end of the development of revealed religions, incorporated all good 
features of the past and added its own to present a faith as perfect as 
was possible under the circumstances.'^  
The fourth essay is exclusively on Islam how it has been a mercy 
to mankind and the backbone or the vital framework of all great 
religions. At the outset Sir Syed makes his position very clear that the 
topic of this essay needed great objectivity, for any subjective approach 
would destroy his whole purpose, namely to know the truth. At the 
same time he could not escape the blame that he was a Muslim and that 
he had set out to bring up to surface whatever was good in Islam. 
Nevertheless, he assured that he would not be a partisan, and that with 
all sincerity he would speak out what is true. 
He divided this essay into four parts. The first part was related to 
the social good Islam did; the second part reflited the wrong 
impressions of the west on Islam; the third part was about the benefits 
Islam had conferred on Judaism and Christianity; and the fourth part is 
the further elaboration how much Christianity has gained from Islam. 
19 Syed Ahmad Khan, ibid., p. 17. 
20 Ibid., pi 98. 
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In the first part in support of social good Islam had done Sir 
Syed quoted the western scholars themselves? Even William Muir, a 
great critic of Islam, had acknowledged the fact that Islam put an end 
to many superstitious beliefs, firmly rooted the unity of God and 
brotherhood of man, and gave a creed to believe, a code to follow and 
a cause to serve. It injected a belief in the law of just returns; good 
actions will result in rewards, and evil deeds, in punishment. It stressed 
the path of rectitude and righteous conduct. It underlined fi*atemity and 
solidarity as the goal of human ideal. It believes that if men live 
correctly, their society will escape disintegration. The goal of Islam 
was world brotherhood. 
Sir Syed added that idol worship was not prevented by force but 
through the preaching of the oneness of God. Its result was the 
brotherhood of man. If the Creator is one, the creatures were all equal. 
This was the basis to level down the barriers of all distinctions between 
man and man, Islam tolerated the institution of slavery but vastly 
mitigated its bad effects, did not allow any more slaves to be made 
except those who were taken captive in wars, but their liberation too 
was made a righteous act. Alms giving, relief to orphans and 
wayfarers, respect for parents and a number of other social measures 
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brought about a radical change. John Devonport also in his Apology 
for Muhammad and the Quran has stated that Islam did not spread 
through sword. On the other hand he has given glowing tribute to the 
Arabs for their interest in the promotion of arts, science, knowledge 
and skill. Whether they were Umayyads in Syria, Moors in Spain or 
Abbasids in Baghdad, they were all promoters of that higher learning 
which later on resulted in European renaissance. Sir Syed quoted an 
article from Chambers Encyclopedia which had listed what the Prophet 
of Islam (SAW) had asked his followers to adopt and not to adopt. 
They were asked to adopt goodwill, generosity, frugality, chastity, 
hospitality, truthfiilness, courage, patience, fortitude, love, respect and 
regard, and to shun such abuses as injustice, falsehood, pride, 
arrogance, snobbishness, selfishness, greed, hate, revenge and 
extravagance.^ ^ 
In the second part of this essay he has refuted the western 
charges that Islam was not beneficial to mankind. Here also he has 
used the writings of William Muir, John Devonport, Higgins, John 
Milton and others. He has raised three contentious issues which had 
given western scholars scope to attack Islam without going deep into 
21 May, L.S., Op.Cit.,p.24. 
22 John, Dnonport, Apology for Muhammad and the Quran, London, 1902,p. 15. 
23 Syed Ahmad Khan, op. c/Y, p. 182-92. 
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all its implications. These issues are polygamy, divorce and slavery. 
Polygamy was the main target of western attack. Sir Syed laboured 
hard to prove from moral, sociological and human angle that the 
provision of four wives in the circumstances of the time was not unfair. 
According to Torah Abraham had three, Moses had two, Jacob had 
ninety and Solomon had a thousand wives. It should be remembered 
that provision to marry more than one is quite different from that it was 
necessary to marry more than one. According to Sir Syed Islam does 
not sanction more than one except under exceptional circumstances.^ '^  
It has imposed so many conditions for an extra wife that it is almost 
impossible for a normal person to fiilfill those conditions. 
Sir Syed has gone deep into this question. First he has discussed 
the law of nature where reproductive instinct is present in all living 
beings. According to Montesquieu in countries of warm climate girls 
attain marriageable age when they are just nine or ten years and they 
become almost old at twenty, whereas men retain their vigour longer. 
In such countries polygamy becomes a natural urge. Sir Syed has 
sketched the social conditions of the Jews, the Arabs and the Iranians 
in the pre-Islamic days when there was no limit to moral laxity. 
Considering that, the Islamic limit of not more than four wives under 
24 ibidp.\90 
25 Syed Ahmad Khan, op.cit.p. 193 
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very special conditions was a revolutionary step. Quran specifically 
ordains to take only one wife if one is afi-aid of not doing justice. The 
word justice is so comprehensive that in matters of equal treatment, 
equal right and equal love one would fail to do justice. Again, Quran 
itself says that it is impossible to do justice to more than one wife. "Ye 
are never able to be fair and just as between women, even if it is your 
ardent desire".( Quran, Surah, Nisaa,l\ : 129). Sir Syed has not 
ignored to condemn the prevailing social conditions of our own times 
which have no bearing on Islam. The existing polygamy is most un-
Islamic. It is just based on lust and not on any religious sanction. 
Divorce is yet another target of western attack. They say that this 
right of men has done great injustice to women. It promotes lust in 
man; it disturbs the social order; it ruins the family life. William Muir 
is highly critical of Islam on this score. Sir Syed accepts divorce has 
adverse effects but in life occasions occur when it become inevitable. 
Although conjugal relations are very special which unite man and 
woman under a sacred bond, human nature is such they would 
sometimes find it impossible to pull on. Under such circumstances 
divorce is the only remedy. Sir Syed says that other revealed religions 
had sanctioned divorce. Torah has permitted it. The Jews would 
26 /fe/W.p.194 
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divorce their women without any cause. Christianity had totally denied 
the right of divorce. Islam has reconciled the two extremes. Although it 
has permitted it, but warned the faithful that it was the most displeasing 
act in the eyes of God. Prophet Muhammad (SAW) said of all the 
things created on earth the most reprehensible to God is divorce. 
Jesus has permitted divorce in case of adultery. Sir Syed argues that 
in Christianity punishment for adultery was death sentence. When 
Jesus said it was divorce for adultery, it meant also for offences less in 
gravity than adultery. 
On slavery Sir Syed acknowledged that slavery existed in the 
Islamic system; it was not suddenly abolished, as that would have 
upset the entire economy, but it mitigated to a great extent its bad 
effects. Slaves were treated more kindly; their setting free was 
considered a virtue; and steady measures were taken for this institution 
to disappear gradually. He quoted Godfrey Higgins that the type of 
slave trade Europeans carried on from Africa to America a thousand 
years after the rise of Islam would give them no right to condemn 
Islam which urged every Muslim to regard the liberation of slaves as a 
very righteous deed. Prophet Muhammad (SAW) set free a large 
number of slaves the moment they became Muslims. The kind of status 
27 Abu Dawud, Kitab al-Talaq 
28 Syed Ahmad Khan,/feid.p.203. 
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they got could be guessed by the exalted position Hazrat Bilal enjoyed 
in the community. The slaves could rise to any high position, as 
witnessed in Indian history where an entire dynasty of slaves ruled for 
quite a few decades. In Islam a provision was there to secure freedom; 
the moment a slave paid a particular sum of money to his master, he 
was to be set free. Sir Syed has quoted an instance from history that 
Hazrat Umar ordered a few lashes on a renowned companion of the 
Prophet, Hazrat Ans, when he refused to set free his slave on 
payment. He has quoted a hadith in which Prophet had instructed 
how to treat the slaves; to feed them the same food as they ate, to 
clothe them the same way as they dressed, and to make them ride on 
camels as they did on travel . When Hazrat Umar entered Jeruselam 
after its conquest, it was the turn of the slave to ride and of the Caliph 
to walk, Bibi Fatima, the daughter of the Prophet (SAW), was an 
equal partner of her slave girl in grinding the flour. Sir Syed warned 
not to mix up the slavery of the Islamic days with the slavery of West 
Indies. The Prophet wanted them to be addressed as "my boy" and 
"my girl" in order to bring up a sense of filial bond between the master 
29 Syed Ahmad Khan, op. cit. p.211. 
30 Sahih Bukhari, Sahih Muslim cited in Mishkat, Bab al Nafaqat wa Haquq al-Maluk 
31 Syed Ahmad Khan, op.cit.p.2\2. 
32 Ibidpin. 
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and the servant, as the basic principle in Islam is one of common 
brotherhood. 
Sir Syed examined one more objection of William Muir and 
refuted the charge that there was no freedom of opinion in Islam, and 
that its followers had no right to express their views and thoughts. The 
West thought that Islam was a religion of barracks where its 
regimentation denied the individuals their right to express their 
opinion on religious matters. Sir Syed cited the rigidity of Judaism 
where one had to blindly follow what was there in their religious texts. 
In Christianity this freedom was so liberally used that there was no end 
to splitting of Christianity into several denominations. Islam reconciled 
these two extremes, retained the rigidity and offered ijtihad or 
consensus. First priority was to follow the injunctions of the Quran', if 
the solution is missing in it, go to the sayings of the Prophet, or hadith; 
if the matter remained yet unresolved, the collective reasoning or 
ijtihad was the answer. When such step by step provision exists to 
meet the exigencies, it was not right to blame Islam.^ "^  
Sir Syed pointed out there were two beliefs in Christianity on 
which it made no compromise. One was unity in Trinity and Trinity in 
33 ibid.i?2n. 
34 Syed Ahmad Khan, op. cit.p.216. 
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unity; the other was that Jesus went up the cross to wash off the sins 
both of the past and the present. These two beliefs militate against 
nature and reason. Here free thought did not exist, as without belief in 
Trinity a person would not remain a Christian.^ ^ The sale of 
indulgences in Christianity was yet another issue which became a 
cause for increase in crime. 
In support of the right to express one's opinion in Islam Sir Syed 
cited the painstaking work of the exegists who cut off thousands and 
thousands of the hadith as untrustworthy. Shah Abdul Aziz has gone to 
the extent of saying that "a hadith without supporting evidence is 
something like the excreta of a camel." Sir Syed says that this 
statement is of one who was held in a very high esteem.'^ ^ In Islam 
every one is a "mujtahid", a free thinker; this is what Sir Syed thought 
as the free will in Islam. 
He takes up the issue of William Muir who thought Islam spread 
through sword. This charge is also emphatically denied. Force was not 
the factor for its propagation. All wars of the Prophet were defensive 
wars. His enemies wanted to root out Islam and he had to take security 
measures. It is clearly stated in the Quran, "There is no compulsion in 
35 iibid.p.217 
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matters of faith."^^ (Quran, Surah, Baqara I I : 257). In another place it 
said, "If God willed He would have made everyone accept the same 
faith; why should you then pressurise anyone to accept Islam?" ( 
QuTan,Surah,Yunus X : 99).In yet another place, it stated, "Say, O Ye 
that rejects faith! I worship not that which ye worship. Nor will ye 
worship that which I worship....To you be your way, And to me 
mine." (QuTa.n,Sumh,Kqfirun CIX : 1-6). Faith is a matter of personal 
conviction, and does not depend on worldly motives. Worship should 
depend on pure and sincere faith. Islam had a programme to preach 
monotheism which it did in three ways. First, the Prophet's message 
became so effective that the whole of Madinah accepted Islam. 
Secondly, he made peace with non-Muslims, as for example at 
Hudaibia, which exhibited the moral strength of Islam. Thirdly, he 
declared war when there remained no room for reconciliation, as in the 
case of the conquest of Makka, which was an unique example of 
magnanimity at the hour of victory. These three examples were the 
models for the Muslims in the subsequent periods until the time of the 
second Caliph, Hazrat Umar (RA). 
3 7 Syed Ahmad Khan, op. cit. /p.225 
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Islam underwent a great political change after Hazrat Umar (RA) 
who was assassinated. The third Caliph, Hazrat Usman (RA), was 
brutally murdered. The fourth Caliph had to fight a war against Aiysha 
(RA), and Hazrat Muawiya. Hazrat Hasan was poisoned, and Hazrat 
Imam Hussain met with tragic martyrdom at Karbala. Islam had gifted 
a democratic polity and it was mercilessly twisted when Muawiya 
nominated his son Yazid as his successor. When Abu Muslim 
Khurasani caused rivers of blood to flow for installing Abbasids to 
power, where was the question of the Muslims drawing sword on non-
Muslims for the spread of Islam? These hard realities are to be noted, 
although however unpalatable they might be for those who sing a song 
of the glory of Islam, and also by those who say Islam spread through 
sword. Undoubtedly the Muslims have fought numerous wars, but 
most of them were political wars and not religious. Perhaps, the only 
religious wars were the crusades, for which the cross was as much 
responsible as the crescent. 
Sir Syed was therefore right in asserting that Islamic wars were 
not for converting non-Muslims to Islam. When Sind was conquered 
Hajjaj bin Yusuf sent instructions to Muhammad bin Qasim, "The 
temples shall be inviolate like the churches of the Christians, the 
synods of the Jews, and the altars of the Magians...Deal honestly 
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between the people and the Sultan, and if distribution is required, make 
it with equity, and fix the revenue according to the ability to pay.""^ ^ 
When a question arose before Alauddin Khilji how he should treat the 
Hindus, he stated that he would decree that which was in the best 
interest of the people and suitable for exigency, and that what might 
happen to him on the last day of judgment, that he knew not. Sir Syed 
was right in asserting that the sword was not drawn in support of Islam, 
but it was drawn to advance political interests of a few ambitious 
despots. 
How did then Islam spread? It was through the saints, sages, and 
sufis; through the thinkers, writers and philosophers; and through the 
moral code, the social ethics, and the religious fervour the rank and file 
of the Muslims still had in their veins. When politics was destroying 
Islam, the sufis rushed to its rescue. A Sufi would declare, "if you fly in 
the air, you are a fly; if you walk on water you are straw; if you win the 
heart of some one, you are something.""*' A saint like Moinuddin 
Chishti would go all the way from Ajmer to Delhi just to settle the 
dispute of two Hindu brothers. Secondly, Islam attracted the attention 
of the world through its learning. The unlettered Prophet was unsparing 
in his stress on the value of knowledge. He proclaimed, "One hour's 
40 Masoodul Hasan, History of Islam, New Delhi, 2007,p. 196-99. 
41 Nadvi, Muzaffaruddin, Muslim Thought and Its Sources, Lahore, 1950,p.70. 
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meditation on the work of the Creator is better than seventy years of 
prayer." Again, "To listen to the instructions of science and learning 
for one hour is more meritorious than standing the funerals of a 
thousand martyrs, and more meritorious than standing up in prayers for 
a thousand nights." The dominant note of Muslim society favoured the 
scholar as a hope for humanity. The profuse Arabic literature was 
regarded as the miracle of Islam, whether the Quran, the Hadith, the 
fiqh or the tafsir. Ibn Jarir Tabari, a historian, wrote for forty years at 
the rate of twenty eight pages a day on the average. Humaira, a 
muhaddith of Iraq would sit in a tub of water and write, when summer 
would become unbearable. Ibn-e-Jauzi was an author of 200 works. 
Ghazali, Rumi, Farabi, Razi, Avicenna, Hafiz, Sa'di, Firdausi, Jami, 
Ansari, Zahuri, Umr Khayyam, Al-Beruni, Ibn Ishaq, Ibn Muqqaffa, 
Ibn Batuta, scores and scores of great scholars brought about a 
renaissance in the realm of thought from Cordova to Shiraz which 
would not fail to attract the attention of the world. The superiority of 
their intellect did much more than what any sword could do for the 
spread of Islam. 
Thirdly, irrespective of what the politicians were doing, the rank 
and file of Muslims was committed to the creed they believed, and they 
followed a code of conduct which presented a better social order. Faith 
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in God is of supreme value to man even in his ordinary business of life. 
The essence of tauhid or the unity of God as a working idea is equality, 
solidarity, brotherhood and freedom. It is a change from heterogeneity 
to homogeneity, from diversity to unity, and from conftision to order. 
Islam demands loyalty only to God, and not to any intermediary, and 
since God is the Ultimate basis of all spiritual life, loyalty to God 
virtually amounts to man's loyalty to his own ideal nature. Islam 
presented a simple creed, which was not difficult to follow. Its striking 
features in the social code are two, equality and brotherhood. It 
attempts to level down the barriers of caste, colour and class, and takes 
the stand on the bedrock of humanity. Its ethics is practical. It does not 
say, "If thy brother smites thee on one cheek, offer the other". It is not 
possible for humans to do so. Islam stands for murawwah or 
hospitality, a special feature of the Arab world. The principle of human 
equality revolutionized social order. Islam removed the discrimination 
in the human society in the form of Divine Right of kings, racial 
discrimination, social distinctions, economic exploitation, subjection of 
women, and disregard to an individual's right to property, to his person, 
to the produce of his labour, and to the reputation of his character. The 
humblest of the slave had as much right to be head of the State as the 
noblest of the Quresh. A society which had no priesthood, no 
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hierarchy, no Pope, no usury, no wine, no gambling and no distinction 
of any sort between man and man, if once he entered into the fold of 
Islam, had greater appeal particularly to those masses which were 
under the yoke of social inequalities, caste rigidities and economic 
exploitation. 
One has to remember the rise of Islam was in the feudal age, 
when the conditions of the serfs were miserable. It was a time when the 
feudal lords owned landed property, and the clergy led a life of luxury. 
The church being the custodians of the people's conscience imposed its 
own oppressive rules over the masses the bulk of whom were reduced 
to the rank of bonded labour. The saying of the time was "the nobles 
fight, the clergy pray, and the people pay". These conditions persisted 
until the days of the French Revolution, which pronounced a new 
social order, "All men being bom equal should have equal rights". This 
dictum had already been declared centuries earlier by the Prophet of 
Islam (SAW), and his followers were actually following that principle, 
which was the main cause of the spread of Islam, and not the sword. 
Sir Syed brought out these facts quite forcefully. 
Sir Syed contrasted the policy of the Europeans in Mexico and 
Peru with what the Muslims did in Spain and Greece where the 
religious rights of the Christians were protected. No where the Jews 
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were so safe as in States where Muslims were in power. Christian 
Inquisitions had no parallel in any other religion. Joan of Arc was a 
victim of religious persecution. It was not fair therefore to cast 
aspersions on Islam that it used sword for the propagation of its faith. 
Sir Syed's fifth essay is about the sacred books of Islam, the 
hadith, (traditions), the tafsir (commentaries), the fiqh (jurisprudence) 
and the Sirah (biography of the Prophet). The purpose of this essay is 
to acquaint the non-Muslims about the nature of Islamic literature, its 
contents, its peculiarities and its importance so as to help them not to 
fall into any error in understanding them. Islamic scholars developed 
certain techniques to verify the veracity of the hadith, which became 
later the basis of historical criticism. It is known as isnad by which 
meticulous scrutiny was made of the sources used. It comprised a chain 
of authorities through which the information percolated to the later 
period. Before the point at issue was stated a number of names would 
be cited through whom that information was obtained. The authenticity 
of each evidence was further checked whether he was a reliable person 
or not, how close he was to the Prophet, what was his standing in the 
society, and also the trustworthiness of the subsequent links who 
passed on the information. This checking of evidence itself became a 
science. Islamic scholars exercised their mental faculty, time and 
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energy in establishing the truth of the statements which the Prophet 
(SAW) made to explain many issues. Unless the authenticity of the 
reporter was not well established, the hadith was considered weak. As 
times passed the chain of reporters too became long. Massive work 
was undertaken to sift the right from the wrong, and the painstaking 
works of a few were recognised as authentic. They are Sahih Bukhari, 
Sahih Muslim, Tirmezi, Abu Daud, Nasai, Ibn-e-Maja, and Muwwtta 
Imam Malik. 
Such great care was not taken in writing, the biography of the 
Prophet and also of his companions. This has led western scholars to 
make adverse remarks on Islam on the basis of these unauthentic 
sources. Likewise the commentaries too proved a kind of material 
which was not helpfiil to get at the truth. Some scholars concentrated 
on the beauty of language, some on how Quran should be recited, 
some on the situation when the revelation was made, and some only on 
those aspects that were of interest.'^ ^Sir Syed's point was that these 
commentaries had misled the western critics, and that they ought to be 
used with great care. Fiqh or Islamic jurisprudence too generated a 
good deal of literature. An entire legal code had to be prepared based 
on the Quran, hadith, and the life and work of the Prophet's 
42 Syed Ahmad Khan, op. c/Y., p.243. 
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companions and their successors. Islam has produced four great jurists. 
They are Imam Abu Hanifah, Imam Malik, Imam Hanbal and Imam 
Shafii. 
The sixth essay is a very long one dealing with the nature of the 
sources for the study of Islam. He has discussed the origin of the 
reporting pattern of Islamic doctrines which the Prophet took pains to 
explain to his followers. The reporters were the vital link in the chain 
of authorities. The Prophet (SAW) had prescribed punishment for 
wrong reporting. A particular style was adopted for passing on the 
information from the Prophet to the posterity. Before the information 
was accepted, the reporter was put to close scrutiny. Sir Syed discussed 
why the variations took place in the statements of different reporters. 
Nineteenth Century is called the century of history. He was aware of 
the tremendous developments that were taking place in the west to 
write scientific history. He wrote this essay in the light of those ideas 
which subjected the author of the source to severe scrutiny. 
The seventh essay concentrated on the Quran, how it was 
revealed to the Prophet; whether it was immediately written down or 
not when revealed; how the several chapters were arranged; who did it; 
whether the Prophet himself forgot any of the verses; how were all the 
Quranic verses arranged in a systematic manner during the Caliphate 
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of Abu Bakr; how its copies were made available during the Caliphate 
of Hazrat Usman; and why the Quran is regarded as a revealed and 
perfect book of guidance. Sir Syed was not happy on the negligence of 
the Muslim rulers in not getting the Quran translated into other 
languages. This gave a chance to the missionaries to translate them in a 
wrong way without having the required religious background. 
The eighth essay is about Ka'ba; its historical geography; the 
advent of Hazrat Ismail; the installation of Hajr-i-Aswad; the practice 
of sacrifice; construction of Ka'ba by Abraham; additions at the hands 
of the Quraish; by Abdullah Ibn Zubair; by Hajjaj Bin Yusuf; the 
sacred covering over Ka'ba; the idols that were kept in Ka'ba; the holy 
water of zumzum; and the incidence of Ashab-e-Fil in pre-Islamic 
period. In the introduction to this chapter Sir Syed says that the Arabs 
in the period of ignorance were not proficient in any craft, but they 
knew well two things, one was poetry, the other was geneology. As 
they did not maintain any records, they were very proud of their 
memory which had helped them to remember their ancestors from 
centuries. The ninth essay is about the geneology of the Prophet and 
the tenth is about the indications in Torah and Bible on the possible 
advent of the Prophet. 
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The eleventh essay is about the miracle of moon-split and 
ascension (mi'raj). Sir Syed does not believe in miracles. Anything 
which is against reason and logic is not acceptable to him. He says that 
Quran does not mention any of the miracles. When the kuffar 
demanded a miracle, a verse was revealed that they were all with God 
and that the Prophet's task was merely to warn the people. (Quran, 
Surah, Ankabut XXIX : 50) Miracles would weaken the faith in God; 
they lead to superstition, and to saint worship. Islam has the least 
number of miracles, hardly any except Shaqqul-Qamar or moon-split. 
Sir Syed says this refers to the last day of judgement. The Quranic 
verse is that "the appointed time has come and the moon was split".( 
Quran, Surah,QamarLW : 1) As for the ascension, mi'raj, he says 
there is variation in the accounts of the different traditionists, whether 
Bukhari or Muslim, or Tirmezi or Ibn Maja. Some hold the view that 
the journey from Mecca to Jerusalem to Sidrat-ul-Muntaha was 
spiritual. Some others believe the entire journey was physical. The 
third school regards the whole affair to be spiritual. Hazrat Ayisha, 
Amir Muwiyah and Shah Waliullah belonged to the school of spiritual 
ascension and Sir Syed too agreed with them. When there are so many 
variations in views, it is not fair to call a man heretic if he were to 
believe in spiritual ascension. He fiirther says that any Hadith that 
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lends itself to two interpretations, one of which is close to reason, we 
must believe in it rather than the one that is against reason. 
Sir Syed mentions a story given by Hisham that as a child the 
Prophet was playing with his friends when two persons in white dress 
appeared from somewhere, seized the Prophet, cut open his chest and 
took away something. Waqidi also has mentioned this story. Hisham 
has elaborated this story that the Prophet's chest was washed snow-
white and then weighed. He was found heavier than several people put 
together.'''*Sir Syed adds these are all stories which need not attract 
much attention. 
He regards mi'rqj as a dream, and does not accept what is 
gnerally believed that Prophet rode on a burraq from Makkah to 
Jerusalem, from where he was taken up to heaven. Sir Syed says that 
the Prophet did not at any time acknowledge this as a fact. He never 
made a mention of it. It was all a dream which he had, is the view of 
Sir Syed."*^  He quotes Bukhari in his support, and also Hazrat Anas, 
Umme Hani, Abd Ibn Hameed, Hazrat Ayesha, Amir Muawiya and 
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Muhammad-bin-Ishaq. He quotes Tafsir-e-Kabir also which says it 
was a dream.'*^ It was also Sir Syed's firm belief that it was a dream. 
The twelfth essay is about the life of the Prophet (SAW) upto the 
age of twelve. The necessity to write this arose because William Muir 
had misused many of the existing stories to cast aspersions on the life 
of the Prophet. As for example traditions stated strange things 
happened on the day he was bom; Caesar's palace was shaken by an 
earthquake; the Zorastrian fire was extinguished in Iran, and so on. Sir 
Syed said these were figments of imagination which gave good scope 
to the critics to present Islam in dark colour. Muir's argument that the 
fine and rich Arabic language known for poetic imagination helped the 
Prophet to reveal the Quran implied the meaning that it was his own 
creation. Sir Syed refuted this argument and said that when one 
compared the Prophet's words in Hadith with the verses of Quran, one 
would find a sea of difference between the two. The inference was 
inevitable that one was the word of a man and the other of God."^ ^ The 
childish pranks of the Prophet with his associates and his shedding of 
tears at the death of his grand father and such other small details were 
not becoming of a budding Prophet, according to Muir, but Sir Syed 
46 ibid.p.470 
47 ibid.pp.496-7 
48 Syed Ahmad Khan, op. cit, p.501. 
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said that the Prophet asserted on many occasions that he was as much a 
man as others, and hence there was nothing strange about it. Sir Syed's 
main intention was to remove the wrong impression about the Prophet 
of Islam which Muir's volumes would have on the western mind, and 
he achieved that purpose to a great extent. The essays were effective 
refutation of all the charges of the European critics. 
Sir Syed did two more good things in England. He got published 
John Devonport's book, "Apology for Muhammad and Quran" which 
viewed Islam in sympathetic light. Sir Syed got this book published at 
his cost with great difficulty as he himself was in dire need of fiinds. 
One should read his letters to Mehdi Ali Khan to know under what 
circumstances it was published. He sent quite a few copies of this book 
to India and it was translated into Urdu by Moulvi Inayatur Rahman. 
Secondly, Godfrey Higgins was one of the few Europeans who had 
studied Islam with open mind and had written a book. It was out of 
print. Sir Syed bought a copy for ten guineas from a German book-
shop which stocked old and rare works. He used it also for his Essays. 
Back home he got it translated into Urdu so as to help those who were 
in touch with the missionaries. 
This was in nutshell the contribution made by Sir Syed Ahmad 
Khan to the Christian controversy of the day. After the failure of the 
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attacks of the men like Dr. Pfander the mode of polemic was changed. 
William Muir tackled the problem in the scientific spirit and he was 
sure that no Muslim would be able to refute his charges. Several 
attempts were made in the Muslim world to take up the challenge and 
several books were published but non came to the level of Sir Syed. 
Besides, defending Islam, he hurled counter attacks on Christianity 
from a ground where Christians could not meet Islam face to face. 
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Chapter - VI 
SIR SYED AHMAD AND HIS 
TAFSIR AL QURAN 
(Tafsir al-Quran wa Huwa al-Huda wa al-Furqan) 
CHAPTER - VI 
Sir Syed Ahmad and His Tafsir al Quran 
(Tafsir al-Quran wa Huwa al-Huda wa al-Furqan) 
Syed Ahmad is usually known for his advocacy of modem education 
for Muslims in 19* century. But very few people know about his 
profound scholarship of Islam and his good acquaintance with tafsir 
(commentary of the Holy Quran) and Hadith, besides other Islamic 
sciences. He began his academic life as an orthodox Muslim belonging 
to the school of Shah Waliullah but soon renounced his orthodoxy in 
favour of a rational approach to Islam. When he began writing on 
Islam from a rational perspective many of his colleagues denounced 
his views. 
Syed Ahmad also undertook to write a commentary on Quran 
from a rationalist angle but could not complete it. His rationalist point 
of view being outrageous to the common Muslims his commentary of 
the Quran remained unpopular. For a long time its new edition did not 
appear. It was in 1995 that Khuda Bakhsh Library published its new 
edition in two volumes. In his prefatory note to the second edition of 
Syed Ahmad's Urdu Tafsir al - Qur'an wa Huwa al- Huda wa al-
Furqan ( 1880 - 1904), the editor, Dr.Abid Raza Bedar, laments that 
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for almost a century this 'Tafsir' lay in oblivion,' This apparent 
indifference and neglect on the part of Syed Ahmad's addressees-the 
Urdu-speaking Muslims of the Indian subcontinent- strikes one all the 
more intriguing that tafsir literature has been immensely popular 
among the Indian Muslims. Indicative of it are the appearance of 
numerous editions and reprints of the following Tafasir by Sir Syed's 
immediate predecessors, contemporaries and successors in the field, 
namely Shah Rafi al - Din's Path al - Aziz ( 1866 ), Husain Ali 
Kashfi's Tafsir Hussaini ( 1867 ), Shah Abd al Qadir's Mudih al-
Quran (1868), Nazir Ahmad's Quran Sharif Mutarjam ma' Tafsir ( 
1898 ), Abdul Haq Haqqani's Path al - Mannan Ya Tafsir Haqqani 
(1887-1900), Path Muhammad Jalandhari's Path al Hameed ( 1900 ), 
Ameer Ali Malihabadi's Tafsir Mawahib al Rahman ( 1896-1902 ), 
Ahmad Hasan's Ahsan al Tafsir (1905), Nawab Siddiq Hasan Khan's 
Tarjuman al-Quran (1894-1905), Wahiduzzaman's Tafsir Wahidi ( 
1905 ). Ashraf Ali Thanvi's Tafsir Bayan al- Quran ( 1908), Farman 
All's Kalam Allah ( 1908 ) Ahmad Raza Khan Barelvi's Kanz al -
Iman (1911), Mahmood and Hasan's Quran Sharif Mutar jam ma' 
Pawaid Mudih al~Purqan (1913 ). 
Sir Syed Ahmad Khan, Tafsir al - Quran wa hmva al - Huda wa al - Furqan, Khuda 
Bakhsh Oriental Public Library, Patna, 1995, p.ii 
Ekmeleddin Ishsanoglu ( ed.), World Bibliography of Translations of the Meanings of holy 
Quran : Printed Translations 1515 - 1980, Istanbul, IRCICA, 1986, pp.523 - 590. 
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Sir Syed's Commentary is in fact a collection of essays and not 
tafsir word by word. He comments only on his limited selection of 
verses relating to the questions which he considered most important for 
his times. The bulk of Tafsir deals with interpretation of everything 
which according to him appears to involve supernatural phenomena ( 
Khariq al 'Adah). He tries to explain these in terms of natural 
causation and that is why he was called a nechari by his opponents. 
The questions of Muslim- non - Muslim relations and of religious wars 
also occupy considerable space in his commentary. The influence of 
this Tafsir has been great. 
In the beginning of his Tafsir he has written an essay on Tahrir 
fi Usui al Tafsir (i.e. a note on the principles oi tafsir) in which he lays 
down fifteen principles for writing his commentary on the Quran.ln 
relation to most of the controversial issues in the tafsir, he quotes 
Mutazilite philosophers and Ibn Rushd as authorities. Syed also took 
inspiration from Al- Ghazali and Shah Waliullah who had also tried to 
understand and interpret Islam rationally and he quotes them too"^ . But 
Syed Ahmad was also an independent thinker. He did not rely solely 
on either of the schools and he himself tried to understand things 
H.K. Sherwani," The Socio - Religious Thought of Syed Ahmad Khan, In S.T. 
Lokhanwalla (ed.), India and Contemporary Islam, Indian Institute of Advanced Study, 
Shimla,1971,pp.53-59. 
Tafseer al Quran, Vol.ii, p 13. 
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rationally. He did not accept Islam because he was bom in a Muslim 
family but he tested it on the touchstone of reason, and had he had even 
least doubt about the truth of Islam, he would have renounced it.^  To 
Nawab Muhsin-ul-Mulk he wrote : ' I write to you frankly; had God 
not guided me and brought me out of taqleed (conservatism) and had I 
not devoted myself to making enquires into the subject I would 
definitely have renounced religion'^. This clearly shows he had perfect 
faith in Islam and its truth, and suggested reforms to present a new 
interpretation and to throw a new light on the old problems without 
deviating in the least from the fimdamentals of the Quranic teachings. 
He writes in the begirming of his tafsir that after the Mutiny of 
1857 he began to worry about the religious and worldly reforms among 
the Muslims and after a lot of reflection he concluded that it is not 
possible to bring reforms among them without disseminating the 
modem sciences which are a matter of pride for other communities in 
the language which is prevalent among Muslims. 
Many people among Christians, Hindus or Muslims, according 
to Syed Ahmad, gave up their traditional beliefs when they found them 
contrary to the discoveries of the modem science. And, as far as 
Muslims were concemed, it was not a new experience, according to Sir 
^ Hali, Hay at -e- Javed, p.423. 
* ibid, p.423. 
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Syed .The Muslims faced a similar situation when confronted with the 
Greek philosophy and sciences during the Abbasid period. However, 
the 'Ulama of that period met the challenge and invented 'Urn al 
Kalam (Science of dialectics) and they defended religion by using this 
intellectual weapon. They did three things, either they showed that the 
religious teachings are in conformity with the principles of Greek 
philosophy; or they proved arguments of Greek sciences false or 
created doubts about them, but there is an added difficulty in our own 
time. Sir Syed argues and maintains that even many suppositions of 
Greek classical sciences and philosophy on the basis of which the 
'Ulama had founded some religious problems have been proved 
wrong. The arguments of modem sciences, Syed Ahmad says, are not 
merely speculative or products of deductive logic but are based on 
empirical observations. 
Sir Syed then says that he began to disseminate English 
language and modem sciences among the Muslims: he began to 
speculate whether these are against our religious teachings as many 
people think. He began to read many commentaries on the Quran and 
found them, except what pertained to Arabic literature, full of 
absurdities ifuzuJ) and based on weak traditions {riwayat-e-za 'if) which 
' Hali, ibid. 
* Mazharuddin Siddiqi, Religious Thought of Sir Sayyid Ahmad Khan, Islamic Studies ( 
Islamabad), Vol.VII, No.3, 1967, pp.290-293. 
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were derived from the Jewish sources. Then he began to reflect on the 
principles on which the traditional commentaries were based and 
whether these principles of classical commentaries were based on the 
Quran or some such sources which cannot be challenged. There also he 
drew blank. He could not discover anything which could solve the 
difficulties being faced. Then Syed himself began to reflect on the 
contents of the Quran to discover some fundamental principles and he 
understood the Quran to the best of his capacity and discovered that the 
principles which he could deduce from Quran do not conflict with 
modem sciences. 
Unlike his predecessors, Syed Ahmad had in mind a very 
specific, rather narrow readership for his 'Tafsir' comprising only 
those Muslims of the day who , in his opinion, were looking for a 
rational interpretation of the truths given in the Quran, to the exclusion 
of the vast majority of Muslims who unquestioningly believed in all 
that is stated on the authority of Allah and His Messenger. 
Thus Syed Ahmad had to formulate his own set of principles and 
strictly followed these while his Tia^zV .Prefaced to his Tafsir are 
fifteen principles: 
Mazharuddin Siddqi, ibid. 
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The First Principle 
It is accepted that the One God, the Creator of beings is existent. 
"And He is One, the Lord, Resort of the needy ( al- Samad). He has 
neither begotten, nor is He begotten: He is the necessarily existing; the 
Hving One Who does not die, eternal in the past and eternal in the 
future. He is the primal cause of all causes of the entire creation as they 
are and as they will be." 
The Second Principle 
It is also accepted that He sent Apostles for the guidance of man 
and that Muhammad Al - Mustafa (SAW) is a true Prophet and the 
seal or the last of the prophets. 
The Third Principles 
It is accepted that the glorious Quran is Divine Speech which 
was sent down to the heart of Muhammad or was inspired into him and 
that he, upon whom be peace and blessings, "speaks not out of lust. It 
is but an inspiration inspired". (Quran, Surah Najm, LIII: 3-4) 
The Fourth Principle 
It is also accepted that glorious Quran alighted on the heart of 
the Prophet or was inspired into it, whether it is believed that the 
Angel Gabriel transmitted it to the Prophet: or that the faculty of 
Prophecy which has been given the appellation of the faithful Spirit -
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al-Ruh al -Amin - has poured ( or infused ) it on the heart of the 
Prophet. The last is the belief I personally follow. The result of both 
the alternative positions is the same and therefore discussion about it is 
unnecessary.'^  
The Fifth Principle 
The Glorious Quran is absolutely true. Nothing wrong or 
contrary to reality is registered in it. The Quran it self says: " And 
verily it is a glorious book. Falsehood shall not come to it, from before 
it nor from behind it ...a revelation from the wise, the praiseworthy 
one.'XQuran, Surah Fussilat, XLI : 42) And if the Quran cites 
someone's (objectionable ) speech by way of narration or by way of 
contradicting it or argues from or uses as compelling rhetoric, such 
beliefs of men as are not oppose to its intent, admitting them without 
scrutinizing their reality and true nature, or if it states apparent 
happenings in terms of their outward appearance without examining 
their true validity or if it includes in its discourse words which are not 
maqsud (the thing ultimately meant?) all this is not contrary to the 
veracity of the Quran. 
The Sixth Principle 
The positive and negative attributes of God, the creating essence 
{Dhat Ban) which are stated in the Quran are all true and right, but to 
Maqalat-e-Sir Syed, op.cit. 
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know the exact state of these attributes is beyond human intellect. 
Therefore, these attributes, as they present themselves to our minds and 
which we have understood from the world of temporal possibles, 
cannot be predicated of God, Who is the necessarily existing. And 
therefore, we say only that these attributes exist in ( God ) the creating 
essence in their infinitival sense ( Ma 'na masdarif^ 'Urn ( knowing ), 
ijad ( creating ), Qudrah (power ), Hayat (life). 
The Seventh Principle 
The attributes of the Creator are the essence itself and, like the 
essence, are of an infinite past and of an infinite future and the 
manifestation of the attributes is necessarily demanded by the essence 
by whatever reason (the demand) be and whatever be the manner. It is 
the belief neither of the scholastic dogmatists (al - Mutakallimun) that 
the attributes of the Creator are neither the essence itself nor other than 
the essence. But the theosophists regard them as the essence itself and 
declare their manifestation to be necessarily demanded by the essence. 
But this is all merely a dispute over words and the result is the same, 
no doubt, there is no clear evidence or conclusive argument supporting 
the view adopted by the scholastics. The revered Shah Waliullah in his 
Al- Tfahimat alllahiyyah says," The Dispute between the theosophist 
philosophers and the scholastics, as to whether God the exalted is 
' ' The word 'infinitival' is used here in a philosophical, nor a grammatical sense. 
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Creator by choice or by necessity, is no important matter in the realm 
of meaning, when according to the philosophers, will is identical with 
essence and origination (by will) is necessary causation. 
The Eighth Principle 
All the attributes of God are infinite and absolute. " He does 
what He wills and decides what He wills." ( Quran, Surah Ha Mim 
Sajda, XLI : 42). Hence He had the choice of making the romises He 
has made and the choice of instituting the law of nature under which 
He might have created (another) universe, made the present universe, 
or may yet make a universe of another form in the future. But the 
violation of that law of nature, so long as that law exists is impossible. 
If it does occur then it implies defect of the perfect attributes of God, 
the creating essence. Making these promises and setting up a universe 
under a law of nature cannot be contrary to the absoluteness and 
infinitude of His power. Here Sir Syed quotes Surahs V : 12-13; IX : 
69; IX : 73; XIX : 62: II : 74 ; VII : 42 ; XII : 45; III: 7; LXXIII : 18 
and XL : 57,77.). It is proved by these verses that God the exalted has 
made promises, and the infringement of promises will never be. In 
spite of these promises and impossibility of their infi-ingement, he 
describes Himself as the Omnipotent and the efficient Doer of what He 
will ( Quran, Surah Hud,Xl : 109 and Surah Buruj, LXXXV : 16), 
'^  Shah Wali Allah , al Tafliimat - al-llahiyhiyyah,, 
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which proves that promise and the impossibiHty of breach of promise 
are not inconsistent with the omnipotence and the absoluteness of His 
attributes. 
The same is true of the law of nature, upon which this universe 
is made. The former is the verbal promise, while the law of nature is 
procedural (operational) promise. Much of this law of nature of God 
has told us and some of it man has discovered, even if man has not 
discovered much. But whatever is discovered is undoubtedly the 
operational promise of God, the infiringement of which is equal to the 
infringement of verbal promise and carmot happen. God has said: 
"Verily everything have we created by measure". ( Quran, Surah 
Qamar, LIV : 49) Hence the meaning by which God created things 
carmot be infringed. It is not possible that the time which is appointed 
for a thing be put off ( Quran, Surah, A 'rafWl: 32) It is not possible 
that the nature with which God has created man be altered ( Quran, 
Surah Rum XXX : 32). In another place He says: " There is no 
changing the words of God"(Quran, Surah Yunus X : 65). According to 
Sir Syed Ahmad 'the words of God' and ' the creation of God' are two 
synonyms which mean that no changes can occur in nature. God has 
said; "...and thou shalt never find in God's course any alteration" ( 
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Quran Surah Ahzab XXXIII : 62) .Hence no alteration is possible in 
the course of things established by God. 
Such was the general guidance concerning the law of nature, but 
God has also told us specific laws of nature. ( Quran, Surah Mu'minun 
XXIII : 12-14; Surah Hajj XXII : 5 ; Surah Rum XXX : 20). Besides, 
there are numerous other verses on the same subject in which God has 
declared to us the law of nature , that man is bom from mates i.e., male 
and female ... so the violation of this law of nature cannot be, just as 
the violation of a verbal promise cannot be. It is not possible, 
frirthermore (Surah XXXVI: 37 - 40), for the sun to break the law of 
nature by ceasing to seem moving, as it does seem: nor is it possible 
for the moon not to become a crescent after covering its stages, as it 
always became: nor is it possible for the sun and moon to collide: nor 
for day and night to be confused. And when it is proved that sun seems 
to move because of the movement of the earth, it necessarily follows 
from this very verse that the earth cannot cease to move at any time for 
anyone. This is contrary to the law of nature and is as impossible as a 
breach of the verbal promise (of God). Sir Syed Ahmad then goes to 
cite, "So nothing was the answer of [Ibrahim's] people except that they 
said: 'kill him or bum him'.then Allah saved him from the fire. Verily 
in this are indeed signs for a people who believe" (Quran, Surah 
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'Ankabut, XXIX :24) and " would any of you wish to have a garden 
with date - palms and vines, win rivers flowing underneath, and all 
kinds of fruits for him therein, while he is stricken with old age, and 
his children are weak (not able to look after themselves), then it is 
struck with a fiery whirlwind, so that it is burnt? Thus does Allah make 
clear His Ayat to you that you may give thought"(Quran, Surah, 
Baqara, II : 266) to show that fire has the property of burning things 
and Surah Baqara 11:47; A 'ra/VII :132 ; and FurqanXXY : 39 to show 
the innate property of water by which heavy things sink in it and Surah 
Furqan XXV : 50 - 51 to confirm that it is not possible for rain to fall 
without clouds. The violation of these laws according to Sir Syed is as 
impossible as the infringement of the verbal promise of God. The 
above verses have been cited as examples. There is much in the Quran 
beside these and God has declared the law of nature to us. 
Apart from these man has made known to himself the law of 
nature within the creation of God, from experience of the things God 
has created. Undoubtedly he cannot claim that he has discovered all the 
laws of nature. Some of them are well ascertained to an extent of 
infallibility. It is not known how many of these laws of nature are still 
undiscovered. Commenting on the law of nature which we have 
pointed out fi*om the verses of the glorious Quran someone may say 
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that this law of nature is not universal and that there are exceptions to 
it. but such a person must prove these exceptions from the Quran. 
Supposition does not make us dispense with the least bit of truth. 
The Ninth Principle 
There is no matter in the Quran disagreeing with the law of 
nature. As for the miracles, it is proved from the Quran that the Prophet 
did not bring forth any claim to the miracles. He said, "Say, I am only 
a mortal like youselves"(Quran Surah Al Isra XVII : 110). Therefore 
the most illustrious authority, Shah WaliuUah, said in 4^/ Tqfhimat al 
Ilahiyyah, "God the Glorious has not mentioned anything of miracles 
in His Book and never referred to them". According to Syed Ahmad 
the term 'miracle' can be used in two senses:-
1. An event which happens in accordance with the laws of nature, 
for example when a piece of glass falls on the ground it breaks, 
but sometimes it does not break either due to some causes which 
prevent its breaking or due to the absence of real causes. This is 
not a 'miracle as such', for Syed v^ hmad ( Quran Surah Ra'd 
XIII : 79). Such events may evoke surprise and are among 
people who are not aware of the causes of the event. 
It is surprising to find that some writers read more in Syed 
Ahmad's writings than he has said about miracles. For example, it 
,SA*^' ""' J * - " * - -
is mentioned in this regard that for Syed Ahmad miracles have an 
element of surprises'". However, this is not true, Syed Ahmad did 
not hold this. 
2. Secondly, an event may be supernatural or a violation of the 
laws of nature. Syed Ahmad rejects this concept altogether. He 
relies on the Quran in order to show the unchangeable character 
of God and His laws of nature, "No Change will thou find in the 
practice of God" (Quran, Surah Hajj XXII : 48,83). He further 
holds that the Quran is the verbal and the law of nature is a 
practical promise of God . It is inconceivable that God will go 
against His promise by showing different miracles which 
violate the laws of nature, Syed Ahmad believes that natural 
laws are immutable. Hence their violation is not possible. A 
violation of them would imply a violation or nonfulfilment of 
God's promise. This is not possible or it would amount to say 
that God is inconsistent in His words and deeds. This leads 
towards God's whimsical decision, untrustworthy promise, 
irrationality and imperfection. Syed Ahmad wished to avoid 
such conclusions. He is of the opinion that whenever an event is 
considered to be against the laws of nature ( a miracle), it seems 
14 
Dar, Bashir Ahmad, Religious Thought of Syed Ahmad Khan, p. 175. 
Maqalat,Vol.XIII,pp.82-83. 
ibid., pp.81-83. 
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that we are not aware of all the laws of nature, even those which 
are known to us, are not perfectly known'^. He thus makes 
miracles to be extraordinary happenings of which the forerunner 
causes are not known to us or are not perfectly clear to us. In 
fact, everything is in accordance with the natural laws. Nothing 
is supernatural in the world. Thus, miracles are not possible as 
the infringement of the verbal promise of God. 
It is true, no doubt, that Syed Ahmad rightly mentions the Quran 
concerning God's promise. But it is clear from the several verses of the 
Quran at the same time that He has power to do each and every thing 
(Quran. Surah Al-i-lmran III: 4; Hajj XXII: 2; Baqara I I : 31 ; Maida 
V : l)Whenever He wants to do something, He says 'Be and ' It is'. " 
Lo ! Allah is able to do all things" ( Quran, Surah 'Ankabut XXIX : 
30,51) . So it is not strange that laws of nature are broken while 
miracles are shown , as there is no intellectual impossibility in doing 
so. 
Sir Syed does not deny the possibility of miracles because they are 
against reason but because the Quran does not support the idea of such 
happenings 
(Quran Surah Baqara I I : 20,106,109, 117, 148). Syed Ahmad, further 
says that the term ' miracle' is not mentioned in the Quran. The words 
'^  ibid,.p.34. 
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Ayah (sign) and Burhan (arguments) are not used for miraculous 
happenings but for Ahkam '''(injunctions). Nevertheless, it may be 
disuted. 
There are several references to miraculous performances 
attributed to the early Prophets in the Quran , for which the word 'sign' 
is used. Syed Ahmad's observation in this respect that the Quran does 
not support miracles is something which the orthodox Muslims would 
hesitate to accept. 
Sir Syed believes in predestination, which implies that miracles 
are not violation or breach but a part of the pre - established order. 
They are not against the laws of nature but are contrary to what is 
known to us about nature, God's will is the ultimate source of all 
things, and nothing can be contra- naturism, which happens by God's 
will. Every thing is natural, not to us but to God. Thus, the question of 
the infringement of the verbal promise does not arise. 
In fact, Syed Ahmad intends to de - supematuralise the Quranic 
passages which describe miraculous events. For example : Changing of 
Moses' stick into a serpent was according to Syed Ahmad, due to his 
own will power, or suggestion, which affected him and others. It was a 
hypnotic illusion so far as the spectators were concerned'^. It was not a 
Maqalat-e- Sir Syed, Vol. XIII, p.89. 
Maqalat, Vol.IV,pp.325,26. 
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supernatural event but a phenomenon of human mind. Syed Ahmad 
says that even animas are endowed with such a faculty. This magnetic 
power is called, by Syed Ahmad 'will power' or auto - suggestion, it 
has wonderful effects on the nervous system of the persons involved. 
This faculty or power is strong in some and weak in others^^due to 
which it is observed that some people have strong will where as in 
others it remains weak throughout their lives. Syed Ahmad believes 
that' will power' may be, like any other faculty, strengthened or 
developed by specific kind of practices and training. Individual 
differences are not very difficult to notice in this regard like other 
human faculties. When it becomes stronger in some one it affects him 
and others . 
Great achievements are possible with a strong will. Hence it is 
important to know what is meant by a strong will. According to 
Donceel (a psychologist), "strong will is a will which strives constantly 
towards a self chosen goal under the influence of self - supplied 
motivation"^' 
For Syed Ahmad, the powers of the will have magnetic affects 
e.g., a things seems to be present when it is absent^ .^ Syed Ahmad 
19 
20 
Magalat-e-Sir Syed., Vol.IV, pp.292, 317. 
ibid., pp. 292, 293. 
'^ Donceel, J.F., Philosophical Psychology, New York, 1961, p.326. 
^^  Maqalat-e-Sir Syed, Vol. IV, p.317. 
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mentions dreams in this regard. In dreams, we see, hear and feel things 
which have no actual existence. And it is not the least surprising if in 
our dreams human beings fly in the air or dogs drive cars or cats sing 
or trees dance. We accept all these fantastatic impossibilities and 
contradictions as real without questioning, since we do not have critical 
ability, while the dreams last. 
Syed Ahmad holds that the miracles performed by Moses and 
Pharaoh's magical demonstrations were expressions of the 'human will 
power'^ ^ 
Syed Ahmad believes that Moses' will power was very strong, 
and his experience (of changing the wooden stick into a serpent) was 
the result of his imagination or his spiritual vision. He further adds that 
the sticks of the magicians and Moses did not change into serpents 
actually, but due to suggestion, sticks and ropes were seen by the 
people as snakes^ "*. Syed Ahmad argues that it is no where in the Quran 
that Moses' stick actually turned into a snake. What is said is, "as if it 
was a snake". 
In this regard we may refer the following Quranic verses which 
appear to imply something different from what Syed Ahmad says 
about the miracle episode. 
^^  Maqalat, Vol.IV., pp.318-19. 
24 ibid., pp.325-26. 
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" And what is that in your right hand O, Moses? He said : This is my 
stick..,. (Quran, Surah Ta Ha,XX : 17-18). He said: cast it down, O, 
Moses !so he cast it down, and behold ! It was a serpent, moving 
quickly. Allah said : grasp it and fear not. We shall return it to its 
former state" (Quran, Surah Ta Ha XX : 19-20). "And throw your 
stick!" But when he saw it moving as if it had been a demon, he turned 
to flee headlong (and it was said unto him): O, Moses ! Draw near and 
fear not. Lo! thou art of those who are secure" (Quran, Surah Qasus 
XXVIII: 31). If all this was due to Moses' own will power why was he 
afraid of the snake? And again "Thrust thy hand into the bosom of thy 
robe, it will come forth white without hurt.... Then these shall be two ' 
proofs' from thy Lord unto Pharaoh and his chiefs...." (Quran, Surah 
Qasus XXVIII: 32). 
" They said, O Moses, either throw first or let us be the first throwers. 
He said : Throw and when they threw they cast a spell upon the 
people's eyes, and struck terror into them, and produced a mighty 
spell. And We inspired Moses (saying) throw thy stick! And Lo: it 
swallowed up their lying show. Thus was the truth vindicated and that 
which they were doing was made vain. Thus were they defeated and 
brought low"(Quran, Surah, A 'rajMll: 115-118). "Throw that which is 
in thy right hand : It will eat up that which they have made. Lo! that 
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what they have but a wizard's artifice, and a wizard shall not be 
successful to whatever point ( of skill) he may attain"(Quran,5Mra// Ta 
Ha XX: 69). 
These verses not only show that Syed Ahmad is mistaken in his 
inferences but that there is a difference between a magician and a 
prophet and this difference is due to the different sources of their 
respective behavior. In one case the behavior is inspired by God, and in 
the other it is not. Thus, it may be concluded that Syed Ahmad's 
interpretations do go against the clear meaning and intention of the 
Quranic text. 
A reference to another miraculous event about Abraham will 
make our point still more clear. 
"And when Abraham said ( unto his Lord ) : My Lord ! show me how 
Thou giveth life to the dead. He said: Dost thou not believe? Abraham 
said Yes, but ( I ask ) in order that my heart may be at ease. His lord 
said : Take four of the birds and cause them to incline unto thee, then 
place a part of them on each hill, then call them, they will come to thee 
in haste. And know Allah is mighty wise"( Quran, Surah Baqara II : 
260). 
It is interpreted usually that Abraham obeyed this order of Allah 
and saw that birds came back alive. According to Syed Ahmad it was 
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not that Abraham saw with his physical eyes, but he saw them with his 
spiritual eyes. In other words, it was mere spiritual experience or a 
dream and not an empirical fact , 
Syed Ahmad discussed the immaculate birth of Christ and the 
virginity of Mary. Many liberal theologians, even the Christians, deny 
the virgin birth of Christ. They believe in the human paternity of Jesus 
and that he was the son of Joseph. They analyse the scriptural 
statement, holding that Hebrew word 'almah' is translated 'virgin'. 
Another objection brought against the virgin birth or Christ is the 
argument from the silence of the New - Testaments, about the same. 
Only two Gospels have mentioned it . But this cannot be valid 
criticism for the rejection of the virgin birth of Christ. 
For Syed Ahmad the virgin birth of Christ is a biological 
impossibility and a breach of natural laws, he asserts that the virgin 
birth of Christ is not a miracle, or mythical in origin at all ; because 
god created Adam without having a father and mother, so nothing is 
strange in the legend, and if we accept it as a miracle, even then it will 
not be a miracle of Jesus but of Mary. He held that it is not in the 
Quran that Mary did not marry some one and Christ was bom without 
a father. The purpose of relating this event in this way was to reject the 
^' Syed Amhad, Tafsir-e- Quran, Vol. I. pp.291 -29o. 
^^  Huffer Alven, G., Systematic Theology, Herald, 1961, p.246. 
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two views given by tlie people of that day. First the blame of impiety 
on Mary and the other was to call, the ' Christ' the son of the God^ .^ 
We may further say that it is strange on the part of Syed Ahmad 
that he accepts Adam's birth without a father and a mother, but refiises 
to accept Christ's immaculate birth. One may legitimately wonder 
whether Syed Ahmad is consistent in this case. Either he should not 
accept Adam's birth 
(the way it is believed to have occurred) or he must accept Christ's 
birth as a miracle. In this regard we refer to some Quranic verses. 
"And ( remember) when thy Lord said the angels: Lo ! I am creating a 
mortal out of potter's clay of black mud altered"(Quran, 
SuTahJ^urqan,XXY : 28). 
There is a verse about the Christ and Mary: " She said : My Lord 
! How can I have a child when no mortal hath touched me? He said : so 
( it will be ) . Allah created what He will. If he decreath a thing, He 
saith unto it only : Be! and it is" (Quran, Surah, Al-i-Imran III: 47). 
Verily, the likeness of 'Isa (Jesus) before Allah is the likeness of 
Adam. He created him from dust, then (He) said to him : " Be !" - and 
he was. (This is) the truth from your Lord, so be not of those who 
doubt (Quran,^Mra/j, Al-i-Imran III: 59-60). 
•^' Syed Ahmad, Tqfsir- e - Quran, Vol.n,pp.22-35. 
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It may be inferred from the above verses that Christ was bom 
miraculously just as Adam was bom, or the idea that Adam was bom 
without father and mother may be rejected. 
The story of Moses' crossing the Red Sea, mentioned in the 
Quran is interpreted by Syed Ahmad differently. The reference of the 
Quranic verses are as follows :-
"And remember we divided the sea for you and saved 
you"(Quran,5Mrah,^/-/-/mra« II : 50). " We sent an inspiration to 
Moses ; Travel by night with My servants, and ' strike' a dry path for 
them through the sea, without fear of being overtaken..." 
(Quran,Surah,Ta Ha XX : 77). Then we told Moses by inspiration : " 
Strike" the sea with thy rod. So it divided, and each separate part 
became like the huge, firm mass of a mountain"(Quran, 
Surah^hu'araaXXVl: 64). 
Syed Ahmad analyses these verses and concludes that the word ' 
darab' (strike) is not used in the sense of striking but in the sense of 
walking or running. Syed Ahmad quotes the Persian translation of 
Shah Waliullah who has translated the word ' daraba' as ' going'. He 
mentions another verse in this regard " when you travel ( darabtun) 
through the earth (Quran, Surah, Msaa IV : 101). Syed Ahmad holds 
that Moses was asked by God to walk into the sea, leaning on his 
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stick , that there is a ford i.e., the sea is split, according to Syed 
Ahmad this is a natural phenomenon. 
Syed Ahmad gives geographical explanation of crossing the red 
sea. He says that the Red Sea was not so deep at that time as it is today 
and that there were no less than thirty Islands, in it . 
Syed Ahmad further argues that Moses crossed the red sea at the 
ebb and there was nothing miraculous in it . He utilized, his 
iknowledge of the high and low tides and crossed the sea at the most 
opportune moment. Syed Ahmad says that it is a remarkable geological 
phenomenon that from time to time small hillocks or sand dunes 9 
Islands (mentioned above) emerged across the Red sea and during low 
tide a person could walk over them to the other side of the bank, but at 
other time due to high tides or fast currents they swept away making 
the same area impossible to be crossed on foot, it is believed by Syed 
Ahmad and this we gather from his account of this episode, that Moses 
had a good knowledge of ebb and tide which he put to good use in this 
case. 
Here one may say that Syed Ahmad's geographical argument 
lacks historical support. His interpretation is that Moses did not, in 
fact, split the waters of the Red Sea but took advantage of the low tide 
*^ Syed Ahmad, Tafsir - e - Quran, Vol. l,pp.62-86. 
'^ ibid., pp.84-86. 
'° Sir Syed, Tafsir-e-Quran,VoU., pp.81-83. 
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and crossed over to the other side. This can be accepted if we believe 
that prior to the time of Moses people did not know about the behavior 
of the tides. It appears that Syed Ahmad believed that prior to this 
event nobody in Egypt knew the mechanics of natural tides and this is 
a debatable point. One can argue, taking support from historical 
evidence, that people living in Mesopotamia, and Egypt knew all that a 
person needs to know about tides. It was a common knowledge of 
priests and farmers. If by taking advantage of the low tide Moses 
crossed the Red Sea, Pharaoh and his companions could have done the 
same during the next period of low tide. The next argument against 
miracles, given by Syed Ahmad is that miracles are not the evidence of 
Prophethood. Syed Ahmad elaborates the point as ; " If the miracles of 
the earlier prophets could be taken in the usual or literal sense of the 
woVd 'miracle', a question would arise why the Quran does not 
mention any miracle of the prophet Muhammad? He showed the 
straight path to his people and was a distinctive figure due to his 
morality" '^. He further emphasized that " a prophet's function was to 
enlighten and not to dazzle, to guide and not to mystify , to appeal to 
reason and not to superstitious awe" . Thus, the Prophet never 
superseded the laws of nature i.e., he did not perform miracles, though 
'^ Maqalat,Vol.IV, pp.169. 
^^  Hussain, M.,Hadi, op. cit, p.93. 
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kafirs asked him time and again, to show his miracles. As it is in the 
Quran, "They say: Why is not a sign sent down to him from his Lord?" 
{Quran,Surah,An'amVl :37). and again, " Say ( O Muhammad) : The 
signs are indeed with Allah : and I am indeed a clear wamer."( 
QuranJSurak 'AnkabutXXlX: 50). 
For Syed Ahmad, these words are the denial of the possibility of 
miracles by the Quran. And the Prophet did not show any miracles for 
his evidence of his prophethood. He argues fiirther, that when the 
Quran does not mention any miracles of the prophet, the previous 
prophets also cannot be supposed to have shown any miracle.^^ 
But it may be pointed out that there are various Quranic verses 
which go against Syed Ahmad's stand in this regard, for example:-
" Say : The signs are indeed with God ; and I am indeed a clear 
Warner, and is it not enough for them that We have sent down to thee 
the book which is rehearsed to them? Verily, in it is mercy and a 
reminder to those who believe,"(Quran,5'Mra/z, 'Ankabut XXIX :50-51) 
and again " And we refrain from sending The signs, only because the 
men of former generations treated them as false. We sent the She 
camel to the Thamud to open their eyes, but they treated her 
wrongfully: We only send the signs by way of terror (And Warning 
fromterror)."(Quran,5Mra/2, AlIsraXNW :59 and 101-102) 
" Maqalat,Vol.XIII,p.l31. 
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" Say: there came to you Apostles before me, With Clear Signs, And 
even with what Ye ask for : why then Did ye slay them, if ye speak the 
tmthrXQurm,Surah4i-i-Imranm: 183). 
As far as the language of the Quran is concerned it is clear that 
God showed miracles through his prophets but the non - believers did 
not believe them. Syed Ahmad has also conceded this that non -
believers will never believe in the unity of God, even if miracles are 
shown to them. And for those who do believe in God and the prophets 
do not need miracles. Thus, according to Syed Ahmad, miracles are not 
the basis of a believer's faith. But this does not appear to be Syed 
Ahmad's final verdict on miracles. He takes it as a matter of fact that 
most religious people regard miracles as a necessary aspect of religion 
or in the holiness of a person, he also at some time ascribes him extra -
ordinary qualities or supernatural power to produce extraordinary 
events '^*, e.g., Noah's power of causing a horrible flood, Sulaiman's 
authority to control the animals and even jinn, Musa's power of 
changing the wooden stick into a serpent, and Jesus' raising of the dead 
are all considered as the manifestation of the prophets' power or signs 
of the Omnipotence^^ of Allah shown through the prophets. The belief 
in prophethood was based on such miracles. Syed Ahmad rejects this 
^^  Maqalat, Vol.1, pp.119-120 : Akhri Mazamin, p.76. 
5^ Maqalat, Vol., I., p. 120-121. 
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view. However, he does not make it clear whether a person's faith 
leads him to believe in the truth of miracles or do the miracles lead him 
to believe in the truth of a religion. 
Syed Ahmad's denial of the possibility of miracles rests upon 
the unchanging character of the laws of nature. He asserts that the 
universe is full of strange natural phenomenon, which may be called 
wonders of nature. These wonders are in accordance with the natural 
laws and proceed in an established order, we have been observing 
causal sequences right from the beginning of our birth, e.g., rising and 
setting of the sun and the moon, lightening , rain, growth of plants and 
trees, and production of the living beings are the result of extraordinary 
processes, we observe these things but are never surprised, that how 
from a seed a tree and from a rational being comes into existence. But 
when it is said that a lifeless stick changed into a snake, and Jesus was 
bom without father, our limited intellect and experience refuse to 
accept it. Because we have never experienced such things and we are 
not clear about the entire system of causation, thus we take such 
happenings as miracles. 
The Tenth Principle 
Whatever of the glorious Quran was sent down is extant in its 
entirely. Not one of its letters has been omitted or interpolated. 
^' Maqalat.,Vol.I,pp.ll8-119. 
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Generation after generation and century after century has passed on it 
consecutively till our time. God the exalted has said: "We have sent 
down the reminder, and verily We will guard 
it."(Quran,5Mra/i,////>XV: 9). 
The Eleventh Principle 
The arrangement of verses within every Surah is authentic in my 
opinion. Whenever some verses came down, the Apostle of God 
indicated that this belonged to such and such Surah. The memorizer 
committed it to his memory in that arrangement in the lifetime of the 
prophet. The Companions and their successors and those after them 
never ceased to recite the Quran in this order. So the order of the verses 
became firmly established in this manner by consecutive testimony, 
generation after generation and century after century, till these times of 
ours. 
The Twelfth Principle 
There is no abrogator ( nasikh ) and no abrogated ( mansukh) in 
the Quran. No verse ( in i t ) is abrogated by any other verse. There is 
no indication (about abrogation) in the Quran. As for Surah II : 100 
and its like , they refer to ( abrogation of things in ) pre - Islamic laws 
and not to ( the abrogation) of verses of the Quran, No doubt the 
people with books of revelation among the Jews, Christians and the 
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polytheists, did not like such ordinances of Islam, as are contrary to 
their religious laws. 
While interpreting this verse, our expositors have presented some 
exceeding tendentious arguments. In the process, they have dishonored 
the religion of Islam, even more so God, and have made the Quran the 
scribbling pad of a poet. In the midst of these tendentious arguments, 
some expositors, whom God has guided, have also chosen the right 
path. Anyone who is not disposed to tendentious argumentation can 
grasp the clear and simple meaning of this and the previous verse taken 
together. In the previous verse God has said that the people of the 
Book " wish not that any good should be sent down upon you" from 
God. What is meant by 'good' are obviously the Quran and the 
injunctions of the law (shariah). There were two clear reasons why the 
people of the Book did not like this fact: 1. all prophets had come from 
among the children of Israel. It did not please them that a prophet 
would be bom from among the children of Ismael, whom they were 
even naturally inclined to despise. Regarding this, God has said that by 
His mercy He chooses, whom He wishes.2. The injunctions of the 
Muslim law differed somewhat from those of the Mosaic Law. The 
Jews considered their law to be eternal and every injunction in it to be 
immutable. In this regard God has said that "whatever ayah we 
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abrogate or cast into oblivion, We bring a better or the like of it" in its 
place.^ 'From this it is eminently clear that here the word ayah does not 
refer to a verse in the Quran but to the injunctions of the Mosaic law 
which have become changed in the Islamic law, and to the injunctions 
of the Mosaic law which the Jews had cast into oblivion. 
The Thirteenth Principle 
The Glorious Quran was not sent down all at once, but came 
down piecemeal. The occurrence of events brought about the 
revelatory impulse of the Holy Spirit i.e., the faculty of professing and 
so revelation came down because of it. Therefore it is a collection of 
speeches belonging to different times, which God has sent down from 
time to time to suit the demands of occasions. And it is not a Book 
composed whose contents the author sets together according to a 
certain arrangement. 
The Fourteenth Principle 
Whatever God has said in glorious Quran about the things that 
exist in the world and the created beings is either absolutely, or in 
some respect or other, in accordance with reality. Syed Ahmad also 
says under this principle that if some Word of God contradicts the 
Work of God, it cannot be the Word of God. This clearly means that 
there cannot be any contradiction whatsoever between the Holy Quran 
" Maqalat, Vol. II, pp.29. 
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and the laws of nature or laws of science. They must conform to each 
other if both relate to God. This approach revolutionized the very 
understanding of the holy Quran. Subsequently many rationalists of 
course adopted this approach in understanding the Quran but when first 
stated by Syed Ahmad, it brought about a revolution in the 
understanding of the Quran. 
The Fifteenth Principle 
We believe that the Quran in its actual word is the speech of 
God. But when it is sent down in Arabia and in human language i.e., 
the language understood by men, its meaning of an extremely eloquent 
speaker of Arabia.... If there is, then the meanings are not correct. 
There is no reason why we should not adopt some meanings of the 
words other than those which are impossible in the light of rational 
argument or are opposed to that law of nature which God Himself has 
declared or are opposed to experience. 
Some glaring instances of Syed Ahmad's tafsir which are most 
controversial are: The concept of' angel' 'demon' and ' devil',Syed 
Ahmad does not believe in the separate existence of Gabriel. He holds 
that Gabriel is a prophetic faculty, which is also called Namus-i-
Akbar. There is no messenger, according to Syed Ahmad, to bring 
God's commands. In this he defers fi-om both Ibn Sina and al-Ghazali. 
*^ Maqalat, Vol. XIII, p.68. 
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A Prophet's heart is like a mirror which reflects the Divine 
illuminations. It is his heart which receives message from God and 
then returns with the Divine message. He is the being from whom the 
word of God's speech emanates; he is himself an ear, which hears the 
wordless and noiseless speech of God. Revelation gushes forth from 
his heart, like a fountain and then it descends on him.^ ^ 
This appears to be a psychological explanation of the vision and 
hearing of an angel's voice. It is , for him, a purely mental 
phenomenon. The visual and audible forms of angel, thus are cognitive 
experiences. 
It may be argued that Syed Ahmad's interpretation of 'angel' as 
faculty or power of the prophet's does not go with the following 
verses. " And the angels will be on sides there of , and sight will 
uphold the thrones of their Lord that Day, above them ( Quran,Surah, 
Haqqa LXIX :17) and again, " A day when the heavens with the 
clouds will be rent as under and the angels will be sent down, a great 
descent (Quran,Surah,Furqan XXV:25). Neither Syed Ahmad has given 
explanation of the above verses nor is any consistent implication of his 
analysis (of angel') possible. 
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Jinn or Demon 
The concept, 'jinn' or 'demon' and 'ghost', 'spirit' (good and 
bad) or soul like the concept of angel has a long history. Syed Ahmad 
has given a radically different interpretation of these concepts. 
According to him, such words as jinn and devil (Iblis ) do not refer to 
actual beings as usually believed, by the early Mufassirun. He adds, 
that it is true, that in some of the verses of the Quran the word jinn, is 
mentioned: 
"I created the jinn and humankind only that they might worship Me" 
(Quran,iSMra/z, Zariyat LI : 56). And again, "Already have We urged 
unto hell and heaven many of the jinn and mankind". (Quran, Surah, 
A'rafWW: 179). 
For Syed Ahmad , however, these verses do not mean what is 
usually read in them by most of the Mujfasirun. Syed Ahmad argues 
that v/ord jinn as used in the Quran is derived from 'Ijtinan' which 
means 'hidden'. And in the Arabic the word Ijtinan or jinin is used for 
anything hidden from our eyes. Sir Syed Ahmad goes on to say that 
word jinn does not refer to demons but is used for wild savages living 
in inaccessible regions or far away from civilized communities. Thus 
he goes beyond the pre - Islamic Arab notions about jinn and refers to 
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those nomadic people who used to roam about beyond about beyond 
the fringes of settled areas.'*^ 
Accordingly Sir Syed Ahmad says that the Quranic verses such 
as : " Say (O Muhammad) : It is revealed unto me that a company of 
jinn gave ear, and they said: Verily ! it is a marvelous Quran"(Quran, 
Surah, Jinn LXXII : 1-2), And again , " ... And when it was finished, 
they returned to their people, as wamers" (Quran,S'l/ra/z, AhqafXLVl 
:29), in which the Jinn are said to listen to the Prophet reciting the 
Quran, refer to such savages (pagans) who used to listen to prophet 
keeping themselves out of his sight., hiding themselves behind the 
trees or doors and walls. Jinn in this sense, according to Syed Ahmad , 
were not any mysterious or demonic beings, but the inhabitants of the 
forest and mountains." '^ Since they kept themselves hidden from city 
dwellers etc., they were referred to as belonging to the class of Jirm. 
The words in the verse are used in a metaphysical way. 
Here Syed Ahmad's arguments are challenged, that if what Syed 
Ahmad says is true, then we would not have come across the words 
'Jinn' and 'Ins' in the Quran,(Quran,5'Mra/j, Fatiha I : 4-6). Because 
the distinction between Jinn and Ins, i.e., mankind is not merely that of 
civilized and the uncivilized or savages. The distinction is a 
^ Maqalat, Vol. II, pp.137-149. also Tafsir on Surah al.jinn by Syed Ahmad Khan. 
*' Maqalat, Vol.II, pp.137-138. 
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fundament one. For example, we find it stated that 'jinn' and 'Ins' are 
different creatures made of fire and clay (Quran, Surah, Hijr XV : 26-
27) respectively. If one accepts this account, then it is rather difficult to 
agree with Syed Ahmad's explanation. However Syed Ahmad does not 
leave the matter at this point. For Syed Ahmad, fire which is the stuff 
of the Jinn is not actual fire but the forces and energy of evil or lower 
passions and emotions. As the uncivilized people are more wild and 
less competent to control their lower passions and more fierce in their 
behavior, they are said to be made of fire.'*^. 
If it is accepted, then there is no distinction between 'Jinn' and 
'Ins'. This leads towards a confiision that 'Jinn' and 'Ins' are identical. 
Satan (Shaitan) is usually considered as the supreme spirit of devil, and 
enemy of God, mischievously energetic, and the source of evil in the 
Universe. Syed Ahmad disagrees with this account of Satan. He also 
disagrees with the usual interpretation of the concept in Muslim 
theological writings. He interprets the Quranic Verses quite differently 
fi-om his predecessors. Satan is mentioned in the Quran ," And when 
We said unto the angel: Fall prostrate before Adam, they fall prostrate 
except Iblis, he refused ( Quran, Surah, Ta Ha XX : 116)." Therefore 
we said, O Adam, this is my enemy unto thee and unto thy wife, so let 
him not drive you both out of the Garden so that thou come to 
"•^  Maqalat, Vol. I., p.229 
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toil'XQuran, Surah, Ta Ha XX : 115). Syed Ahmad denies the 
independent, external existence of Satan, and maintains that Adam's 
story is not an actual dialogue. It was only a metaphorical way of 
appearing of human nature. Man, for Syed Ahmad, is composed of two 
potentialities, good, virtuous or angelic and evil or satanic faculties. 
Man has also the power to make one faculty triumph over the other and 
to make use of either one he likes. Angelic faculties are endowed with 
the propensity to obey while the evil faculty is inherently rebellious."*^  
Syed Ahmad continues his analysis of Adam's story and holds 
that ' Adam' does not stand for an individual but for whole human 
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race. 
Thus his commentary is not only daringly different from other 
ulama but also is the most modem in its approach. His commentary 
again is not written merely as an apologia to meet the modem 
requirements but is undoubtedly based on deeper convictions and is 
very cogently argued. Sir Syed also interpreted the most burning issues 
like Jihad, Qurbani, polygamy according to his own Urn Kalam.. 
"^  Maqalat, Vol.1, p.227. 
'' ibid, 
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CONCLUSSION 
CONCLUSSION 
It was the experience of the Indian Revolt that made Syed 
Ahmad Khan what he is for us today. He reaHzed the dangers that were 
inherent in the situation for the future of the Muslim community in 
India and decided to accept the challenge boldly. He wrote The causes 
of Indian Revolt (1859) and The Loyal Mohammedans of India to 
counteract the growing anti-Muslim attitude of the British rulers and 
hostile propaganda of the Hindus. On the positive side he tried to 
acquaint the Muslims with the values of the new learning of the West. 
He set up his scientific Society in 1864 first at Ghazipur and then at 
Aligarh with the purpose of translating English books into Urdu so that 
the common people might become aware of the advances in knowledge 
registered by the West. In 1866 he started a bi-weekly , The Aligarh 
Institute Gazette to enlighten the public on the aims of the Scientific 
society. 
His visit to England in 1869 proved very helpfiil in convincing 
him that the only way to rehabilitate the Muslims was to provide them 
with the weapons of modem education. But this very introduction of 
Western learning brought with it the intellectual ferment which 
compelled Syed Ahmad Khan to address himself to the reinterpretation 
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of the whole cultural and religious heritage of the Muslims. For this 
purpose he started the famous periodical Tahzib al Akhlaq on the lines 
of Spectator and Tatler published by Steele and Addison in England. 
This journal was not meant to be a forum of religious discussion, but 
merely an organ in which the prevailing customs and social habits of 
the Muslims were to be discussed from a rationalistic viewpoint. But as 
time went on , Syed Ahmad Khan felt that it was impossible to avoid 
religious controversies. The reason , he says , is that our customs and 
social habits are so intertwined with religion that it is impossible to 
take any step forward on the way to social reform without starting 
some religious controversy. He was aware of its great potential. It 
affected the life of the man from birth to death. It dealt with problems 
most complex, profound, and intractable. It's utility, if rightly directed 
could not be denied. Every religion has two aspects, the moral part and 
the faith part. The moral part is profound ethics present in all religions 
with which no one has any dispute, but the faith and the belief parts are 
so different that they needlessly lead often to controversies and 
confrontations. When people are asked to give up some of their 
customs, they reply that these customs carry with them the promise of 
reward in the life Hereafter. Similarly, if they are asked to learn 
176 
something new, they say that it is reUgiously prohibited. Therefore, 
discussion of rehgious problems became his main goal. 
His thoughts were defensive. He had to protect Islam from triple 
attacks, one from the Christian missionaries, the second from the 
rationalists of the age, and the third from the reactionaries of his own 
faith. He had to wage this war in the midst of his other constructive 
programs to improve the condition of his people. He was very sincere 
in his belief that he started knowing more about other religions. He 
learned Hebrew to understand Judaism. The purpose was to enlarge the 
areas of agreement in the beliefs of the people and minimize the points 
of their difference. In a way he inaugurated the Comparative study of 
religions. 
Secondly, Sir Syed was influenced by the spirit of the nineteenth 
century, the age of science and reason. The Europeans had taken to 
free enquiry with a critical mind and a rational outlook, which had 
helped them to make great progress. Sir Syed who had watched the 
growth of the British Empire in India could infer that along with the 
Renaissance, the Reformation too had helped the Europeans 
enormously. He thought that such a Reformation was needed for Islam 
as well. His religious thought was motivated by his desire to reconcile 
religion with science. 
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Thirdly, Sir Syed felt that there was need for a new 
interpretation of many of the Islamic beliefs. In theology he belonged 
to the school of Shah Waliullah's ideas of fundamentalism and 
liberalism. He agreed with ibn Taymiya's thesis that Ijtihad or 
rationalism was a part of Islam. Of the three disciplines of Islamic 
theology Tafsir, Hadith and Fiqh , he thought that the last one, Fiqh , 
was too rigid, too traditionalistic and conservative in the interpretation 
of the Islamic law.His fisrt theological work Rah - e - Sunnat -wa-
Rah- e - Bidat elucidate the principle of rationalism in Islam and was 
quite in line with the Mutazila, the Ikhwan - al - Safa and Shah 
Waliullah. 
The main thrust of his thought was to regard religion as an 
essential discipline for the establishment of an ethical criterion. Its 
essence is truth rather than faith, and truth requires a constant search 
for reality and does not consist of mere faith or belief in a particular 
dogma. Some of his own writings and the remarks made by his 
biographer, Maulana Hali, about his religious beliefs lead us to the 
conclusion that he tried to eliminate from his creed and code of 
practice all additional material that had entered into Islam through the 
efforts of the Muslim jurists, commentators of the Quran, the Muslim 
dialecticians {Ahl al Kalam) and the Sufis, confining himself only to 
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the Quran and the authentic Hadith provided they could stand the test 
of reason (dirayah). Study of Syed's biography and religious treatises 
makes it clear that his religious thought was, to some extant, influenced 
by the views and attitudes of Sheikh Ahmad Sirhindi and Shah 
Waliullah. 
About the Quran he is certain that it is unchangeable. He says 
that the Quran has been revealed on such marvelous principles that it 
will never at any time need any amendment. Of course, the decisions 
and judgments of the 'Ulama may be wrong and therefore stand in 
need of revision but it would be a gross mistake to regard the Quran 
also as being liable to revision or amendment. But in the interpretation 
of the fiqh or Jurisprudence and in the explanation of many of the 
Islamic dogmas he showed enormous originality. His interpretation of 
those aspects was so much based on rationalism and naturalism that his 
critics called him a necheri. 
Thus, he was the first reformist intellectual in the modem 
Islamic world who provided a conceptual framework for the 
reinterpretation of Islam in keeping with the imperatives of rationalistic 
and naturalistic developments in the West. In his very life he 
negotiated a radical change from medievalism to modernism. He 
provided guiding principles for a new hermeneutical framework of 
179 
Islam. His exegetical vision coupled with his educational mission 
single him out as the most important modem intellectual leader of the 
Muslim World. 
Sir Syed carried out his intellectual endeavours in a full-fledged 
East-West civilization crossfire of nineteenth century India. As a 
sincere and enlightened intellectual leader and social reformer of his 
times he negotiated this dilemma with exceptional hermeneutical skills 
and methodological sophistication. His culture and upbringing pulled 
him to the majesty of Islamic beliefs and values. However, the long-
term communitarian interests pushed him to the irresistible attractions 
of Western science. 
Sir Syed's was a monumental effort to resolve a universal and 
profound dilemma- the conflict between science and religion. The 
conflict is too deep, too profound and too powerful to allow any easy 
reconciliation between these competing paradigms of interpretation or 
perspectives upon the cosmos. Whether Sir Syed succeeded in his 
endeavour or not is a debatable point. Plato, Aristotle, Shankar, 
Ramanuja, Ibn Arabi,Sirhindi, WalliuUah, Descrates, Locke, Hume, 
Kant, Hegal and many more before him, and Dilthey, Husserl, 
Aurobindo, Iqbal, Heidegger, Wittgenstein and many moreafter him 
too did not. What is crucial is that Sir Syed amongst all modem 
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Muslim thinkers attempted to resolve the central dilemma of 'religion 
or science' facing human civilization. 
Sir Syed's views deserve to be thoroughly debated. His 
methodological framework lacks some essential elements of perennial 
value and significance. For example, Sir Syed almost ignores the 
mystical dimension of human consciousness and its moral and spiritual 
role in the ongoing march of human civilization. It is here that Iqbal 
scores over Sir Syed. Iqbal is not methodologically as sophisticated as 
Sir Syed. He is not also analytically as sharper as Sir Syed. However, 
he is philosophically far more brilliant and creatively profounder than 
Sir Syed. He is aware of the role of mystical and existential dimensions 
of man. In comparison to Sir Syed's rationalism Iqbal is essentially an 
advocate of romanticism. 
Sir Syed is a post- Enlightetmient rationalist. He is convinced of 
the rational demonstration of the truth of science. He thinks that we can 
similarly demonstrate the truth of religion as well. However, a rational 
demonstration of truth is impossible of formulation. Some of the 
greatest minds of human history have brought the unavoidable and 
inevitable character of human reason. Reason is dialectical and 
paradoxical. It cannot prove anything in the realm of religion. It can 
only recognize its' own limitations. By doing so reason can be making 
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room for faith. In fact, some outstanding philosophers of religion such 
as al-Ghazali and Kant have adopted this very strategy. For Ghazali, 
reason can neither prove any religious beliefs or value nor disapprove 
it. Kant also comes to the conclusion that reason can neither prove nor 
disapprove anything. It can at best take up an agnostic position with 
regard to theological or metaphysical issues. All so-called rational 
proofs for the existence of God or arguments for demonstrating the 
necessity of religion cannot prove or demonstrate anything. Religion 
can be appropriated only on the plane of faith. Sir Syed was essentially 
operating within a pre-Kantian methodological framework. 
However, it should not minimize the greatness of Sir Syed. His 
life-long mission was o bring about a reconciliation between religion 
and science. Such a mission is fraught with insuperable difficulties. 
However, Sir Syed's efforts to carry on this mission of reconciliation 
have been outstanding. He injected elements of great value and 
significance in ongoing Muslim civilization and cultural endeavour. It 
is for the succeeding generations of Muslim thinkers to stand upon the 
shoulders of Sir Syed and look taller by adopting methodologically a 
more sophisticated and rational approach. 
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